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DOCTRINE OF GRACE IN THE 
SYNOPTIC GOSPELS 


INTRODUCTION 


LIMITATION OF SCOPE TO THE SYNOPTIC GOSPELS 


OME explanation is necessary concerning the limita- 

tion of this study in Grace to the Synoptic gospels. 

The main reason lies in the scope of Grace itself—a 
vast unfathomabie sea. It is impossible to deal adequately 
_ with such a theme as Grace in any period, unless the whole 
field of religious experience during that period is brought 
under review. Our treatment of Grace cannot be measured 
by the presence or absence of a term like charts, which is not 
found in the first two gospels, and only four times in the 
Hebraic sense in Luke. The absence of charis from the 
synoptic documents is remarkable, especially when we recall 
its pregnant meaning for the Apostle Paul. Its omission, 
however, is an important, if indirect, witness to the truth of 
the synoptic portrait of Jesus, and the experience which He 
is said to have evoked in others. The synoptists write of 
Jesus as the Bearer of divine Grace to men ; and this Grace 
is manifested in and through His Personal experience, His 
words and His works. They also describe certain effects of 
the Grace of Jesus on others. This means that any treatment 
of Grace, in order to be satisfactory, involves the investiga- 
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tion of the whole realm of experience as recorded by the 
synoptists. It will be recognized how wide the scope of such 
an inquiry is, even when it is confined to the Synoptic gospels 
This is the main reason for the limitation of the present 
study. . , 

Then Modern Criticism recognizes the principle of develop- 
ment within the New Testament itself. We speak of the 
Synoptic, the Pauline, and the Johannine traditions. Hence, 
the limitation of scope in the present work is not arbi- 
trary. 

Again, when modern discussions as to the source and 
direction of the above-named development are considered, 
the time is opportune tor an inquiry into the Doctrine of 
Grace in the Synoptic gospels. The issue, stated boldly by 
some, is, are we to trace New Testament Christianity to the 
historic Jesus or to Paul? Did Jesus, during His ministry, 
originate experience out of which New Testament theology 
evolved, or, did religious experience, the resultant of eclectic 
influences, create the Jesus-Idea ? Another issue raises the 
nature of the Person and authority of Jesus ; while another 
concerns itself with the place of Jesus in the general develop- 
ment of the world religions. A vast amount of literature has 
been written in recent years on the above questions ; and it 
is surprising, how in men who belong to different schools of 
criticism, and write against each other, the lines cross and 
recross at certain points. 

There are modern writers who deny that Jesus lived. They 
ought not to be ignored ; they need to be answered.! These 
writers, however, are not likely to win so many adherents 
as those whom Loofs calls the liberal Jesus-picture critics. 
The latter class includes some great names, such as Well- 
hausen, Harnack, Jiilicher and Bousset. They hold that 
Jesus can be explained within the limits of the purely human. 
Sanday writes with the utmost appreciation of Bousset ; he 
even hesitates to take him literally at his word, and would 
all but persuade us that Bousset exalts Jesus above the 


4 See article by H. T. Andrews, Expositor, March, 1915. 


INTRODUCTION 8 


merely human sphere. On such a subject, however, Bousset 
would surely and seriously weigh his words, and he says that 
Jesus “‘ never overstepped the limits of the purely human.” 2 
Then, as Loisy pointed out in The Gospel and the Church, 
Harnack finds the essence of the Christian religion in faith in 
a merciful Father, and holds that faith in the Son is no part 
of the synoptic evidence. With such critics the crux comes 
on the question of forgiveness. Had Jesus the authority of 
God to forgive sins on the earth? The liberal view denies 
that He had such authority, and in doing so denies the unique 
objective character of the Grace of God in Jesus, a conclusion 
which has the utmost consequences for Christian Ethics. 

Other recent writers have found the one key to the synoptic 
records in their eschatological teaching. J. Weiss and 
Schweitzer differ considerably from the aforementioned critics. 
They hold that Jesus taught the Kingdom of God to be 
altogether future ; that He believed Himself to be the Messiah 
who was to come on the clouds in great glory and inaugurate 
the kingdom. Jesus is said to have accepted Jewish apocalyp- 
tic hopes as He found them, and to have taught that such 
hopes were to be fulfilled at His Parousia. In this matter, 
events shewed that Jesus was deluded, and that He had 
deluded His followers. Schweitzer expresses this conclusion 
by saying that the purpose of Jesus had led Him into a blind 
alley ; tor He died on the cross despairing of bringing in the 
new heaven and the new earth. Still, the tragedy of His end 
had a “liberating and life-giving influence, like every great 
tragedy.” * This is as serious in its way as anything that 
Bousset said. It shews how the ‘ one key ’ to the synoptic 
sources locks the door or :he Doctrine of the Free Grace of 
God in Jesus.. Nor does Schweitzer atone for this failure in 
his closing passage, where he refers to Christ in the most 
mystical terms as ‘“‘ one unknown and without name.” But 
we cannot make the life of Jesus on the earth end in a cul-de- 
sac, and bring Him back as a reality for faith in this way. 


1 Recent Research, 193. & Jesus, 202 f, 
® Quest of the Historical Jesus, 254. 
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Lake, in his recent book,! has reasoned to the same con- 
clusion, namely that our Lord’s eschatological hope was 
an illusion. He maintains that Jesus fitted His full message 
into the apocalyptic categories of His age.” Lake is quite 
explicit concerning the outcome of his views: we cannot 
“find our Saviour,” he says, “in one who conditioned his 
teaching by Jewish apocalypticism, and believed in what was, 
after all, an illusory expectation of the coming of the King- 
dom of God.” The presuppositions of these thoroughgoing 
eschatologists have led us to a fuller investigation of the 
Doctrine of Grace in Jewish apocalyptic literature than might 
otherwise have seemed desirable. 

Much has been written lately on the eclectic influences 
which are said to have shaped the presentation of Jesus in the 
Synoptic gospels, and of New Testament Christianity as a 
whole. In this way it has been attempted to state the true 
place of Christianity in the Evolution of Religion. On the one 
hand, the problem is discussed by E. Caird, with all his 
characteristic dignity and winsomeness of argument, forming 
the climax of his two volumes on the Evolution of Religion. 
On the other hand, the gospels are handled more roughly by 
Pfleiderer and Loisy. Schweitzer says the Greek genius, 
working through the eschatological teaching of Jesus, pro- 
duced at length “the mystic, sensuous, early Christian 
doctrine of immortality, and consecrated Christianity as the 
religion of immortality, to take the place of the slowly dying 
civilizations of the ancient world.”4 Pfleiderer thinks the 
crowning point was reached, when Paul connected the Lord’s 
Supper with baptism, and first gave to it the meaning of 
a sacramental act of worship. Paul regarded the Lord’s 
Supper as partly a service in remembrance of Christ ; partly, 
“a mystical community of the blood and body of Christ, 
mediated by the drinking of the sacramental cup and eating 
of the sacramental bread, whereby the participants achieve 
and strengthen alliance with their Master and with one 

1 The Stewardship of Faith. 2 3 

a * Ibid. 254. fe rey 
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another, just as the heathen enter into community with their 
_ demons by their sacrificial meal.!”’ 


The whither of these views cannot be stated better than in 
Loisy’s own words. “ Jesus,” he says, “ was a saviour-god, 
after the manner of an Osiris, an Attis, a Mithra. Like them, 
he belonged by his origin to the celestial world ; like them he 
had to make his appearance on the earth ; like them he had 
accomplished a universal work of redemption, efficacious and 
_ typical ; like Adonis, Osiris, and Attis, he had died a violent 
death, and like them he had been restored to life . . ; like 
them he had predestined, prepared, and assured the salvation 
of those who became partners in his passion.” A syncretism 
such as this makes it clear that for Christians “to sit lightly 
to the Christian facts is simple suicide.’’? 

The liberal Jesus-picture critics, the apocalyptic school of 
critics, and the Modernists differ widely in their views of the 
portrait of Jesus in the Synoptic gospels ; they agree, how- 
ever, that Jesus can no longer be regarded as the unique 
Personality who embodied the Father’s Grace to men. 

In view of the literature, mentioned above, which directly 
bears on the synoptic sources, or indirectly affects them, we 
limit our enquiry to the same sources. Our aim, however, 
is positive, and is not to answer criticism. We write because 
we do not think that the Doctrine of Grace has received the 
attention that its place in the Synoptic gospels demands. 
The writer does not know a systematic treatment of Grace in 
relation to the sources of the historic ministry. He is well 
aware of the old battle-cries. But the whole argument of 
the present work is that there was a Doctrine of Christian 
Grace before Paul ; that the experimental character of Grace 
- in the Synoptic gospels can be brought out without discussing 
the problems raised by Augustine’s philosophical presupposi- 
tions as the great Latin Father settled down to work on 


Pauline Anthropology. 


1 Christian Origins, 181. % Hibbert Journal, October, Igir. : 
3H, T, Andrews, 7b7d., 197. 
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The method of study followed is that of dealing with Grace 
in its objective and subjective aspects. This method is often 
difficult, because the objective and subjective aspects of 
experience are never known except in relation to each other ; 
the difficulty is most obvious in any attempt to interpret the 
experience of Jesus and its value for others. 

There are four facts to keep consistently before the mind. 
First, the Grace of the Father was objective to Jesus. Our 
Lord was conscious of His Father’s gracious will or motive as 
having objective reality for Himself. Secondly, this objective 
Grace must be seen in relation to our Lord’s subjective ex- 
perience : it is necessary to do full justice to the thought, 
emotion and will of Jesus ; that is, our Lord’s faith must be 
distinguished from its own objective. In the sections of this 
work, which deal with His Personal experience, the subjective 
character of the Father’s Grace is seen in His strenuous and 
effective efforts of will. We see His will, often by fearful 
expenditure of moral effort, responding to the demands of 
the Father’s Grace upon Him. Thirdly, both aspects of our 
Lord’s experience are the supreme manifestation of divine 
Grace to men. He objectified or incarnated in His Person 
the Father’s Grace to the world, at the same time, presenting 
through His Personal experience the ideal Christian Ethic. 
Fourthly, the fulness of God’s Grace in Jesus has the utmost 
consequences for all men whether they accept Him or reject 
Him. Especially potent is His Grace for the ethical progress 
of His followers. At first, it was thought that Objective 
Grace might be treated in Book I, and Subjective Grace in 
Book II, but this was found too difficult in view of the sub- 
jective experience of Jesus referred to above. So that Book I 
deals with the first two aspects of Grace which have been 
mentioned. This leaves the subjective aspect of Grace in 
human experience as initiated and sustained by Jesus to be 
dealt with in Book II. 

In the Christian life the relation of Grace to Ethics is most 
vital. An understanding of such relation is necessary to 
correct a false and shallow evangelicalism on the one hand, 
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and the new legalism on the other. The weakness of modern 
evangelicalism since the eighteenth century has been on its 
ethical side. The deplorable impotence of the new legalism 
is on the evangelical side. It accepts the Christian standard 
of conduct, often ignoring completely, at other times but 
dimly discerning, the nature of that inspiration to obedience 
which has its source in the experience of regenerating Grace. 


Obviously the objective side of Grace predominates in the 
Synoptic gospels. In the Epistles the subjective side is more 
explicit. Paul’s teaching on the psychological effect of 
divine Grace in the heart comes out in Phil. ii. 12: “ Work 
out (or realize in conduct) your own salvation (already im- 
manent in the justified and regenerate soul through the 
exercise of faith), with fear and trembling (godly awe for the 
Divine immanent Grace), for it is God that worketh in you 
(by inspiring initiative) to will and to work for His good 
pleasure.” This aspect of Grace, in the light of Christian 
experience in the Apostolic age, is taken up into the Johannine 
rewriting of the gospel story ; it is particularly set forth in 
the terms of the Doctrine of the Holy Spirit. Jesus promised 
that the Spirit should guide the disciples into all the truth ; 
that is, the Spirit was to inspire the highest discoveries of 
which we are assured in conscience, and obedience to His 
own promptings.1 In the parable of the Vine, union with 
Christ is the presupposition of Christian Ethics: “ He that 
abideth in Me, and I in him, the same beareth much fruit : 
for apart from Me ye can do nothing.” One of the common 
conclusions of the three schools of critics aforementioned, is 
to deny the presence of this subjective aspect of Grace in the 
synoptic writings. Apart from the views of such critics, how- 
ever, the time is opportune for an investigation into the data 
of the synoptists for the purpose of bringing out their teaching 
on the subjective side of Grace. It may be there implicitly 
and under other forms than in the Pauline and Johannine 
writings. 


} Jobn chaps. 14-16, 


II 
GRACE IN THE OLD TESTAMENT 
A. HEN AND HESEDH 


EFORE proceeding to examine the synoptic sources 
it is necessary to sketch briefly the hinterland, where 
streams of Grace arise and flow into New Testament 
territory. There were doctrines of Grace before Christ. Paul 
contrasted the Law and Grace as the distinctive features of 
the Old and the New Dispensations. But the Law as Paul 
knew it belonged to the period of religious decline among the 
Jews. Familiar with the Doctrine of Merit as taught in the 
Rabbis’ schools, he soon recognized its antithesis in the 
Christian Doctrine of Grace. Paul’s polemic, however, was 
directed against Jews steeped in the same Rabbinism as he 
himself once was, and his contrast between Law and Grace 
ought not to be pushed into regions beyond the realm in 
which he is reasoning. The author of the prologue of the 
Fourth gospel makes the same contrast: “the Law was 
given by Moses; Grace and truth came by Jesus Christ.” 
But Grace is said to belong to God in the Old Testament and 
in Jewish literature and we proceed to indicate its meaning. 
There are several words in the Old Testament which might 
be discussed, but those which have the most bearing on our 
subject are hen and hesedh. The former is translated favour 1 
and Grace. It denotes a Kindly disposition manifested in 
kindly acts ; it is tavour bestowed when it is unearned and 
might be withheld. In the Pentateuch and Historical Books 
it mostly indicates a favour granted by a superior to an 


4 26 times. : 2 38 times. 
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inferior. In this sense it is used to express the objective 
character of Jahweh’s Grace. Noah found hen in the eyes of 
the Lord.1 We must regard the call of Abraham as an act of 
hen. Deutero-Isaiah indicates the source whence the stream 
reached Abraham as Jahweh’s love.? God gave Israel favour 
in the sight of the Egyptians * and in the borrowing of jewels.4 
Moses prayed for a revelation of Jahweh’s glory as a token 
of acceptance: 5 he felt that Jahweh had withdrawn His 
favour in laying the sins of Israel upon him. Gideon sought 
signs of acceptableness in God’s sight.’ David attributed his 
deliverance during Absalom’s revolt to finding favour in 
God’s eyes. Joseph found hen in the sight of Potiphar.® 
Ruth found it before Boaz.1° Esther found it in the eyes of 
the Persian kirg.11_ In some of the great prophets hen is never 
used. The Psalter uses it twice of God ; in His favour is life ; 
and to the longing soul God gives grace and glory.12_ In the 
Wisdom Literature acceptance in Jahweh’s sight is revealed 
in material prosperity and long life, and has a strong utili- 
tarian tinge. 

The verb hanan, especially when used by the soul at prayer, 
as it frequently is used in the Psalter, has a richer spiritual 
content. It is used by Jacob to denote God’s Providence, 
whereby he has enough and a gift to spare for Esau.1* The 
same thought comes out in the prayer for deliverance from 
bodily affliction, trouble, and calamity ;14 and that Jahweh 
will shew favour by saving men from their enemies, or destroy- 
ing such enemies by His own hand ;1° God is asked to shew 
no favour to the wicked; but ‘“‘to raise me up that I may 
requite my enemies.” 1% 

But men seek acceptance in the sight of God by penitence. 
David fasted and wept, “‘ for I said who knoweth whether the 
Lord will not be gracious unto me that the child may live.’’?” 


t Gen, 6.8. AIRES Bt Sah, BAe, eh nid 
EX Ties: SOx. 33: 02 f SONUnie Ty Ts 
MyadsG. 17: Bio {Sams rs. 25. So Genrisg A: 
40_Ruth.2. 10. Mee 8 Loe 2 oS 2 OBE OAT As 
13° Gen. 33. 5, II. RASA e 330 ES. O..bd) e252 165) 31.10, 


EPS SG, 2 S77at, O° PS so. OF Ar, 11> 17 2 Sam, 12. 22. 
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As the servant to his master, as the maid to her mistress, 
“so our eyes are unto the Lord our God until He be gracious 
unto us . . . for we are filled exceedingly with contempt ” 
(for sin).4 Psalm 51 is the prayer of the penitent that God ~ 
will be gracious according to His hesedh.2 There are prayers 
for Jahweh’s favour against the day of entering Sheol.* Occa- 
sionally some ethical condition is laid down as essential to 
finding acceptance in Jahweh’s sight.4 In one case only is 
Jahweh said to be gracious to Israel because of His covenant 
with Abraham, with Isaac, and with Jacob.§ 

The Hithpa‘el use of hanan gives the most spiritual conno- 
tation to the idea of finding Jahweh’s favour. In an intensity 
of prayer the suppliant asks that God will “incline towards 
him.” Because God hid His face the Psalmist was troubled, 
and cried, and implored the Lord to be gracious. At the 
opening of the Temple it was said to Solomon that God had 
heard his prayer, imploring His Grace.?. Solomon asks that 
when Israel has been smitten before the enemy on account of 
sin, and implores Jahweh’s Grace in the Temple, that God 
will forgive their sins.’ His prayer was a casting of the whole 
nation on God’s unmerited love. Moses casts himself on the * 
same love, when he asks to see the good land beyond Jordan. ® 
It is thus that Hosea interprets Jacob’s wrestle on the banks 
of the Jabbok.'® Bildad thinks that if Job were to cast him- 
self on the unmerited love of the Almighty, God would awake 
for Him.14_ There is the same urgency in Esther’s prayer 
before the king, when she implored his favour with tears.12 
It is in this sense of casting oneself on unmerited affection 
that we must distinguish the Hithpa'el of kanan, from the 
similar form of palal, to appeal to God’s attributes. 

We see that hen has no evangelical significance ; it is not 
used of redemption from sin ; and it fails to deepen in meaning 
as ihe redemptive purpose of God in the Old Testament is 


1 Ps. 123. 2. LSPs CIM Gin GIL. Shenae 83.535 16, 

830i Wins 4 Amos 5. ; Isa. 27.11; Ps. 119. 20, 
c 5 7. 9. 29 

5 2 Kings 13. 3. i eee coh CStekcngs io uae 

8 y Kings 8. 33, 47. *Deutaeees: SOS 7 

DAES ES 18 8.53). aS 
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unveiled. Perhaps our best English word for hen is acceptance 
or acceptableness, denoting a quality in the recipient, which 
finds approval in the eyes of a superior. We do not read of a 
superior shewing hen to an inferior, the latter always finds it in 
the presence of the former. Hence it is not in hen, not even in 
the Hithpa‘el of the verb, where the most intensive meaning 
is brought out, that we find the redemptive motive of Jahweh 
manifesting itself. This word does not indicate any putting 
forth of the gracious wiil of God in order that Israel should be 
His peculiar people and His own possession. Yet, charts, 
which is the most significant term in the New Testament for 
the study of Grace, is the LXX rendering of hen. 


We turn now to hesedh which is translated most frequently 
in the LXX by eleos, and in the Vulgate by misericordia. It 
is rendered variously as mercy,! kindness,? loving-kindness, 
goodness,* and on three occasions, favour.® These various 
meanings of hesedh are unfortunate for the English reader.® 
Divine mercy is mostly regarded as synonymous with forgive- 
ness of sin, while hesedh is translated mercy when sin is not 
under discussion. In the Psalter, hesedh is one of a trinity of 
Jahweh’s attributes, the others being righteousness and truth.’ 
Hence, hesedh is a more comprehensive term than mercy. 
When used of God’s relation to man it denotes loving-kind- 
ness or Grace. This meaning comes out in the declaration to 
Moses, following the worship of the golden calf: ‘‘ The Lord, 
the Lord, a God full of compassion and gracious (hanun), 
slow to anger and plenteous in fesedh and truth ; keeping 
hesedh for thousands, forgiving iniquity and transgression and 
sin.” Other words in this passage are used for the pardon of 
sin; but hesedh affirms a characteristic attribute of the 
Divine Nature. Thus early, hesedh is revealed as an 
essential element in the character of Jahweh; it was 

1 Very frequently. 2 38 times. 230 times, 

4 12 times. SuEsther 27174. [Ob 10. 22,7 Dan, 1.0: 

6 Whenever hesedh is used of God the American revisers translate 


it loving-kindness. 
PiSemeiO > Ade tO: § Exod. 34. 6f. 
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no afterthought, as something evolved out of pity for human 
nature ; it was central to the Divine Will as it was revealed 
to Moses. = 

Hesedh is the good news in the preaching of Hosea, who 
regarded it as the ground of Jahweh’s covenant-relation with 
Israel. It is also the inspiration of his ethical teaching, as is 
' seen in his enunciation of the demands of Jahweh’s loving- 
kindness upon the allegiance of Israel. He conceives the 
reception of Jahweh’s hesedh, expressed in the covenant, as 
laying Israel under ethical obligations which cannot be 
repudiated without doom and judgment. To Hosea hesedh 
denotes “‘ the bonds of personal affection . . . more than can 
be expressed in the forms of legal obligation. . . . Jahweh 
and Israel form, as it were, one community and hesedh is the 
bond by which the whole community is knit together.” } 
Jahweh has taken Israel for His bride and His hesedh to her 
must invoke her loyalty to Him.2 

The historical books rarely use hesedh. It is seen that God’s 
chastisements are not inconsistent with His loving-kindness, 
which shall not depart from the house ot David.3 In the 
dedicatory prayer of the Temple, Jahweh is addressed as one 
who keeps covenant and hesedh with His servants that walk 
before Him with all their heart.4 

The content of hesedh is deepest and richest in the Psalter. 
God is adored as ‘my loving-kindness.’ 5 Hesedh estab- 
lishes the king ; ® deserves the gratitude and praise of men ; ? 
is precious ; 8 sustains those who slip ;° is worthy of hope ; 1 
it accomplishes redemption ; "4 it quickens man’s spiritual 
life ; 1? Psalm 136 is a remarkable eulogy to Jahweh’s hesedh ; 
it is mighty over Israel ; 13 it fills the earth ; 14 it endureth for 
ever ;15 it sanctifieth the soul ; it embraces every living 
thing.16 


1 W. R. Smith, Prophets of Israel, 161 f. 2 Cf. Hosea’6.6; 12, 6. 
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It is clear that hesedh, not hen, is the word which must be 
interpreted as expressing the motive of God towards Israel 
as it was realized in the covenant-relation ; and charis in the 
New Testament is really in line with the spiritual develop- 
ment of hesedh. 

No mere investigation of terms, however, can suffice for 
our inquiry. Nothing short of a comprehensive view of the 
whole field of Israel’s religious experience would be necessary 
to do justice to the Old Testament Doctrine of Grace. ‘‘ Both 
sin and grace require a survey of the whole history of religion 
in any given period for their adequate doctrinal statement.” 4 
In the prophets, especially in Deutero-Isaiah and Jonah, in 
the Psalter and Job, there are rich mines for the working out 
of the Doctrine of Grace; but we are obviously precluded 
from any such inquiry. It is necessary, however, to draw 
attention to the evolution of “Grace as progress. This is not 
the same thing as an evolution of religion, as we must also 
point out. There is an evolution of religion which is not pro- 
gress ; but in those sections of the Old Testament where the 
Grace of Jahweh is evolved there is ethical development. 
There are writers in the Old Testament to whom the unearned 
goodness of God, flowing into the heart, is the sole inspiration 
of moral progress. Behind the strongest ethical conceptions 
of Isaiah, for instance, is the experience of Jahweh’s holy and 
cleansing loving-kindness. The principles of national righte- 
ousness, social obligation, and economic justice are most 
clearly enunciated in the prophets who have experienced the 
regenerating power of Jahweh’s hesedh. The only instance of 
the prophetic Doctrine of Grace that space permits, however, 
we take from Deutero-Isaiah, mainly because the experience 
of the Suffering Servant was clearly present to our Lord’s 
mind. Then we must draw attention to the fact that the 
religous life of Israel ebbs as well as flows ; and that it 
furnishes an illustration of the evolution of religion but not 
of Grace. It is essential, in order to gain the truest possible 


1 H, W, Robinson, Christian Doctrine of Man, 42, 
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perspective for our investigation of the synoptic sources, to 
understand the above statement in the light of the Priestly 
Code and Jewish literature. 


\ 


B. THE DoctRINE oF DIvINE GRACE IN DEUTERO-ISAIAH 


There is no part of the Old Testament where the doctrine of 
Jahweh’s Grace to Israel is set forth so forcibly as in Deutero- 
Isaiah. The Book of Jonah may define the scope of the 
divine purpose more explicitly, bringing out the obligation 
which Jahweh’s generous goodness lays upon Israel towards 
the great heathen world, but for insight into the problems of 
divine Grace and history we must turn to the great evangelical 
prophet of the exile. For one thing, time and tide were with 
him. He beholds the stream of Jahweh’s loving-kindness 
rising to irresistible flood, bringing down Cyrus on its bosom, 
leaving much human wreckage in its course, stripping Baby- 
lon, Lady of Kingdoms, until her shame is seen and never 
ceasing its surge until Israel is carried home. The arguments 
of the prophet presuppose a profound spiritual temper in the 
pious remnant. Bereft of the Temple shrine with its im- 
pressive drama of worship, the pious had become more con- 
scious than ever of the intrinsic character of spiritual com- 
munion with Jahweh. Jeremiah’s message had found its soil 
in the hearts of the exiles : “ I will put my law in their inward 
parts, and in their heart will I write it.” During the cap- 
tivity a new generation had arisen with a new heart and a 
new spirit. Hence, the objective manifestation of Jahweh’s 
Grace in Deutero-Isaiah is inseparable from the deepening 
subjective experience of the pious. The occasion made the 
prophecy intensely national on the one hand ; but the prophet 
is under no delusion as to the universal reach of those principles 
according to which the Grace of Jahweh operates towards and 
in Israel. 

The prophet proclaims himself the announcer of good- 
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tidings, and his first utterance is full of Grace: ‘ Speak ye 
to the heart of Jerusalem, and cry unto her that her time of 
service is accomplished.” 1 He then proceeds to bring out 
an objective aspect of divine Grace which has received too 
little attention of late, showing its operation in history in the 
terms of divine will or motive. Jahweh’s attitude to Israel 
was full of compassion. He yearned over her. But could He 
deliver her from Babylon ? Yes, such was the divine tender- 
ness that Jahweh feeds “‘ His flock like a shepherd, He shall 
gather the lambs in His arm, and carry them in His bosom, 
He shall gently lead those that give suck.” And the prophet 
reasons that the will and energy of God are equal to the task 
of carrying the people home. It is in the power of will that 
Jahweh is the Incomparable. Heathen gods have no strength. 
On the other hand, Jahweh fainteth not, neither is weary ; by 
the greatness of His might not one of the heavenly host is 
lacking. He holds princes and peoples and stars in His hand. 
The gods of the heathen can neither foretell a thing nor bring 
it to pass. Jahweh can do both. He purposes to call Cyrus 
and does it. “I have raised him up in rightcousness and I 
will make straight all his ways: he shall build my city, and 
he shall let my exiles go free, not for price nor reward, saith 
the Lord of Hosts.” 2 Cyrus, the mightiest political force of 
that day, was under the control of Jahweh, and would perform 
all His good pleasure. 9 

The Grace of Jahweh alone explains Israel’s existence as a 
nation. He claims to have chosen Israel and formed him from 
the womb. Never is Israel regarded as choosing Jahweh. 
The Divine motive is pressed far back of Sinai and its covenant 
unto the rock whence Israel was hewn.? 

Abraham was Jahweh’s friend, even from the ends of the 
earth He had chosen him as the father of Jacob. Jahweh’s 
choice of the nation was no afterthought. Israel’s physical 
existence was a gift, and was meant to enshrine Jahweh’s 
motive irom the foundation of the world. As the spiritual 
horizon grows clearer to the vision of our prophet, the political 
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existence of Israel becomes less of an end and more of a means 
for giving effect to the universal scope of Jahweh’s purpose. 
More clearly than any of his. predecessors, Deutero-Isaiah 
sees the true place of Israel in. the development of the Divine 
purpose. He is the bearer of the good-tidings of the Restora- 
tion ; he glows at the prospective swoop of Cyrus on Babylon 
and the rebuilding of the holy city, but, momentous as these 
events are, they are included in a divine teleology which 
teaches to further ends. We have but to compare th2 teaching 
of Deutero-Isaiah with Ezekicl’s closing picture of the Restora- 
tion to learn how much more inward and comprehensive is 
his reading of history. The theme of these chapters is handled, 
the facts marshalled, the history of the race read and pro- 
jected by one who sees events from the standpoint of the 
divine motive in relation to mankind rather than from the 
exclusive point of view of Israel. 


At the same time, Jahweh’s immediate concern is with 
Israel. The current of divine Grace bears the nation onward. 
God sees Israel’s deplorable condition in Babylon, robbed and 
spoiled and impotent ;! yet precious in His sight.2, He knew 
from the beginning how obstinate and stiff-necked she was,§ 
but He had not forgotten her. She is graven on the palms of 
His hands.* He had hid His face in wrath for a moment, but 
He will gather her with everlasting loving-kindness.5 And 
His will is equal to His compassionate disposition. His arm 
is not shortened that it cannot redeem. 


Deutero-Isaiah’s distinctive contribution to the Doctrine 
of Grace lies in his clear penctration of its objective and sub- 
jective operations. Grace is not something which is given 
for nothing, nor is it received for nothing. There is nothing 
arbitrary in God’s Grace. The prophet never loses sight for a 
moment of the great principles involved in his evangelism. 
He discerns that even the Grace of Jahweh cannot deny His 
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righteousness and truth : it does not cancel: human guilt unless 
certain subjective conditions make forgiveness possible ; it 
only furthers its end through Israel as the nation closes with 
its demands, working outwardly the Grace which works i1- 
wardly. Deutero-Isaiah realized this as did no other prophct 
in the Old Testament. He thus confronts the cardinal qucs- 
tion of that generation; and the problem did not present 
itself as one between the Sovereignty of God and human 
freedom. In the first place, this evar gelist of the exile sees 
the cost of Jahweh’s Grace to Himself ; then, he sees the 
suffering of the Servant as the workii.g out of the divine 
motive to save transgressors. The prophet’s eye did not 
linger too long on the past, he is inspired to set ferth the 
timeless principle according to which the Grace of God 
operates. Forgiveness is a gracious act of God, but the 
Grace which forgives makes the most appalling demands on 
the human will. Deutero-Isaiah saw that the central appeal 
of Grace was to the will of Israel ; in the case of the pious it 
appealed to the will to suffer ; in the case of the nation it 
appealed to the will to repent. 


There are remarkable passages which dev2lop the objective 
character of Grace in relation to the suffering of God. The 
sufferings of the Servant no more than reflect the passions of 
the Divine Being. The emotions of God are agitated as His 
will moves to its goal. Jahwceh says that it is no light thing 
that He should realize His eternal motive in the destiny of 
Isracl. But however terrible the cost of progress, the prophet 
sees that Jahweh lays no suffering upon others which He does 
not bear Himself. Could the Grace of the Divine Nature be 
expressed more vividly than when Jahweh says, “ I have long 
time held my peace : I was silent, I restrained myself : like 
a woman in travail I gasp and pant and palpitate together.” } 
The stupendous expenditure of moral energy suggested in 
these words shews the cost of Jahweh’s Grace to Himself. 
He gave Israel birth and He takes upon Himself the anguish of 
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carrying and delivering her. For her sake He passes through 
rivers and through fire, which but for His presence would 
finally submerge her.!_ The writer of the closing chapters of 
Isaiah accentuates this suffering on the part of God. In all 
the affliction of His people Jahweh is afflicted. In His agony 
to achieve His motive His raiment is bespattered with the 
lifeblood of nations. At such a cost is His Grace available 
for Israel. 


The climax of the argument for the objective reality of 
divine Grace in Deutero-Isaiah is Jahweh’s appeal to the 
consistency of His own character and motive. Such reasoning 
is found in Isaiah and Jeremiah, and later in Ezekiel. Isaiah 
had proclaimed to Hezekiah that the inviolability of Jerusa- 
lem rested on the consistency of the divine will. Jahweh 
would never renounce His covenant: “‘ For I will defend this 
city to save it for mine own sake and for my servant David’s 
sake.” ? On that occasion, Sennacherib’s army had melted 
away from before Jerusalem. The city now lay in ruins, a 
widow bereft of her children, but the days of her mourning 
are now drawing to a close. Jahweh has not cast her children 
off, but has refined them in captivity for His own sake. It is 
His purpose to bring them home again, for He cannot give His 
glory to another. “ For mine own sake, for mine own sake will 
I do it, for how should my name be profaned and my glory will 
I not give to another.’’ § His motive is like Himself, eternally 
consistent. 


The strength of the prophet’s evangelism must be traced 
to this conviction of the consistency of the divine will. At 
terrible cost to Himself, Jahweh will keep His covenant. 
And it is the task of the prophet to convince the people that 
nothing can deter the will of Jahweh to carry them home. 
Their subjective condition now made that possible, for their 
time of service was expired. There had been much in their 
experience to blur the objective magnificence of divine Grace. 
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Blind they might be still to its modes of operation. But the 
tramp of Cyrus’ armies coming from the north is music to the 
soul of the prophet. In the new political crisis which is break- 
ing on the horizon he is inspired to discern the progress of the 
divine will towards its goal. 


The subjective aspect of divine Grace in Deutero-Isaiah is 
brought out most prominently in the Servant songs. After 
all, the greatest element in the sufferings of the Servant is not 
physical. We must get behind His wounds and shame, visible 
effects, to the invisible energies which urge Him onwards. 
When this is done we discover that the mightiest thing in the 
Servant is His inspired will. ‘I was not rebellious,” He says, 
“I gave My back to the smiters, and My cheeks to them that 
plucked out the hair: I hid not My face from shame and 
spitting—I have set My face like a flint.”” 1 By what means ? 
By the help of Jahweh. The divine pressure revealed in these 
verses is seen in our Lord, who was straitened till His task 
was done. That this strength of will put forth by the Servant 
is the psychological effect of Jahweh’s Grace comes out in the 
relation of the above passages to Jahwch’s promises to put 
His spirit upon His Servant, and to give Him as a light to the 
Gentiles that salvation may reach to the ends of the earth.? 

The suffering Servant in chapter 53 is working out the 
Grace of Jahweh into the profoundest ethical values. “ It 
pleased the Lord to bruise him,” and we only understand the 
nature of this bruising as we regard the subjective travail 
of the Servant. Such passion is the resultant of the divine 
motive. In other words Jahweh’s Grace inspires the will of 
the Servant to put forth the utmost expenditure of moral 
energy. 

Chapter 53, then, is the charter of the pious remnant who 
know their humiliation and suffering to have intrinsic values 
within the realm of divine ends. They know their passion to 
be the cost to the Church of their day of Jahweh’s everlasting 
motive to redeem. The division of the population into the 
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pious and the transgressors may strike us as subjective 
and arbitrary, but it stands for the division between 
the Church and the nation which was real for the pious 
remnant, ; . 


Now the pious within Israel heard the call to suffer, that 
the nation might be led away from sin into complete sur- 
render to Jahweh. It was in the nature of their experience 
of divine Grace that they should do so. Through fellowship 
with God they had learnt the nature of that obedience which 
He required—even vicarious suffering unto death. But as 
they became conscious of their calling, they became conscious 
too of the access of spiritual energies which inspired them to 
fulfil it. The refusal to suffer would have closed the avenues 
of inflowing Grace. Hence Jahweh’s Grace makes its central 
challenge to the human will, and through the surrendered will 
Supernatural energies accomplish divine progress. There is a 
reciprocity of action between Jahweh and the pious remnant, 
between Grace and the will to suffer, between Evangelism 
and its Ethic. Deutero-Isaiah has left far behind all notions 
of Grace as mere favour, summary action on the part of God to 
secure material prosperity or political supremacy for Israel. 
He sees clearly that the Grace of Jahweh, with all its objective 
wonders, creates a task for the Jewish Church which wounds 
and afflicts and chastises with many stripes. The price of the 
Church’s loyalty, learned in closest communion with Jahweh, 
is the will to suffer, and to die rather than fail His purpose. 

The Grace of Jahweh is manifested further in the final 
majesty and glory of the pious remnant. The humiliation 
of the Servant, stricken, smitten, loaded with grief, promised 
no exaltation. But when chapter 53 was written, Jahweh 
had vindicated the suffering Servant. Through their travail 
the pious had been led to triumph and glory. Box? holds 
that 53. I refers to something which had been said in the past, 
and which appeared incredible at the time it was uttered. 
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“Who could have believed what we heard?" “So that 
chapter 53 develops in a masterly way the paradox that the 
supreme sufferings of the martyr have supreme value.” 


C. DOCTRINE OF GRACE IN THE PRIESTLY CODE 


The Priestly Code is concerned with God’s holy relation to 
Israel ; and divine Love and Grace are its foundations. The 
object of the Code is traced to the gracious motive of God ; 
and when it was given there was no consciousness of anti- 
thesis between Law and Grace. Reading the casuistry of the 
Pharisees back into P. (=Priestly Code) we can see the 
tendencies which only needed an opportunity for the de- 
velopment of the Jewish Doctrine of Merit. Such perils, 
however, were present to the eighth-century prophets long 
before the Code received its final form. Any system which 
associates ceremonial with moral values is in constant danger 
of sacrificing the latter to the former; but this does not 
invalidate the purity of the motive which underlies the system. 

The legislation of P. rested on the assumption that Israel 
was already, by means of the covenant, in a state of Grace. 
The object of the Code was to lay down the conditions by 
which Israel could continue to abide in the same state. 
Through P. the Grace of God was meant to operate to the end 
of conserving a peculiar people, holy as God was holy. Space 
and time, property and life, and Israel as a nation were con- 
ceived as belonging to Jahweh in His own right. In lieu, 
however, of the surrender of the whole of time and property, 
and the worship of the whole nation, while still setting forth 
His claim to the whole, Jahweh consecrated to Himself Holy 
Places and Holy Days, an oblation of property and an order 
of priesthood. The Holy of Holies was entered once during 
the year by the High Priest ; the holy place was allotted 
to the priests proper ; the outer court was allocated to the 
Levites, servants of the priests, and these communicated 
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with the nation as a whole. This was a well-regulated system 
to preserve the solidarity of the holy people in a state of Grace. 

Then, how did a man enter into this state of Grace ? Did 
he share in the holiness of Jahweh by virtue of blood-relation- 
ship ? It is clear that P. regarded every Israelite as born into 
a potential state of Grace, which circumcision made actual. 
It is vital to remember that in this way an Israelite, according 
to P., became acceptable to God. It was in this way that 
prevenient Grace was provided for him. Not by any effort of 
his own, being too young to be capable of self-effort, but by 
virtue of the covenant-relation into which he was born, and 
initiated by circumcision, he was a partaker in covenant- 
Grace. For “neither in P. nor in Ezekiel are the ritual 
institutions means of salvation, they express the state of 
salvation, which is altogether of God, and their performance 
merely conserves it.’’! Hence it is by compliance with the 
Priestly Code, the divinely appointed means of communion, 
between the soul and God, that man receives sustaining and 
sanctifying Grace. P. made it clear to the Israelite in what 
way Grace was available for him. We must remember that 
the Code was regulative and not originative. It was God’s 
way of conserving for the Israelite the covenant-Grace which 
was his by birth. 

But while P. conserved the solidarity of the holy people 
before God, it also recognized that the individual might incur 
ceremonial and moral culpability which suspended him from 
communion with the people, and from appearing before 
Jahweh. It also recognized that in extreme cases the indi- 
vidual placed himself outside the scope of the Priestly Code 
and forfeited the right to live. P. provides atonement only 
for what are called sins of error ; 2 these are the acts of a man 
who acknowledges the divine authorship and authority of the 
Law, and falls through infirmity. The sin-offering covers all 
such minor offences,* and atones for sins of ignorance. The 
guilt-offering covers those offences which admit of reparation, 
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and involves total restitution plus one-fifth of the whole.4 
The sins enumerated in Leviticus 6. 4 come under our con- 
ception of wilful sins. Kautzsch claims that lying and cheat- 
ing are intentional sins, and do not belong to the category of 
unwitting or hastily committed deeds.? Still, in whichever 
category we place them, by priestly manipulation of the 
sacrificial blood,* according to P., a covering tak s place and 
these sins are forgiven. Any temporary exclusion from the 
privileges and blessings of the covenant is thereby ended, and 
the individual restored to a full state of Grace. 

For intentional sins P. has no promise of Grace. The 
offender’s life is forfeit. The modern connotation of. ‘inten- 
tional’ will not carry us far towards any solution of P.’s 
problem, as the suggestion of Kautzsch implies. The dis- 
tinction between sins of ignorance and intention, says David- 
son, must be traced “‘to the state of mind of the trans- 
gressor.”’ Intentional sins expressed an inward defiance of 
P. and its Author. The nature of this defiance is seen in the 
act of the man gathering sticks on the Sabbath day, for which 
he was stoned by the congregation till he died, as the Lord 
commanded Moses.® Idolatry was the sin of the high hand ; 
it was defiance of the first commandment, and for its com- 
mittal there was no place of repentance. It is as vital to 
remember how a man becomes cut off from covenant-Grace 
as how it becomes available for him. As an intentional 
sinner he forfeits right to this earthly existence. The inten- 
tional sinner in Israel raised much difficulty, and it was only 
possible to solve his exclusion from covenant-Grace on the 
lines of determinism. 

We must seck the explanation of the above views on Grace 
in relation to the Doctrine of Divine Holiness. Jahweh’s 
transcendence was pushed so far that He could have no 
dealing whatever with men who had intentionally offended 
His Holiness. No mediation was possible ; man was helpless 
before His sin, finally cast off by Jahweh, who was as unable 
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to approach the sinner as the sinner was unable to approach 
Him. Such was the result of P.’s effoit to procure at all costs 
the particularism which was felt to be necessary to save 
revealed religion in the greatest crisis of its history. This 
attempt had the utmost consequences for the Doctrine of 
Grace in Jewish literature. 


III 


THE DOCTRINE OF GRACE IN JEWISH LITERATURE 


N Jewish literature charis retains its Old Testament 

connotation of finding favour, but it also reveals signs 
Fe of Greek influence. A few examples will suffice to shew 
this. 

I. It indicates acceptableness, lovableness, charm, and 
beauty in the one who finds favour. Because of divinely 
given strength Israel finds favour in the sight of the king of 
Babylon and his son. Jonathan finds favour in the sight of 
the two kings, because of his gift.* A wise and good wife 
finds favour in the eyes of her husband, she is a woman of 
grace. 

2. It means good-will, kindness, bounty, in the heart of 
the donor. A gift to the poor has grace in the sight of all men.* 
Bounty is as a garden of blessings.> Raphael visited Tobias 
and his wife not by any favour of his own but by the will of 
God.® 

3. As the product of (1) and (2), it denotes kindnesses, gifts, 
favours bestowed. When the father, who has dutifully taught 
his son, dies, he leaves an offspring to requite kindness to his 
friends.? God shews grace and mercy to His chosen. The 
-grace which belongs to Wisdom is a divine gift.? God rewards 
the faithful eunuch with ‘a peculiar favour.’ 

4. Charis is often used as thanks for favours received. 


1 Baruch 1. 12. * I Mace. 10. 60. 
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There is no clear instance in the LXX of charis used of 
unmerited favour. Wisdom 8. 21 would seem to be the best 
case. Still, throughout Jewish literature the idea of covenant- 
Grace runs like a golden thread ; it is, therefore, necessary 
to review the Doctrine of Grace in the legalistic and apocalyp- 
tic sections of Palestinian literature. 

At first, neither side of Jewish thought was conscious of 
any antagonism in the other, both being based on the eternal 
validity of the Law. Later, before the Christian era, each 
side of Judaism developed its own tendencies, and in the end 
they considerably diverged. After the fall of Jerusalem, 
Legalistic Pharisaism passed into Talmudic Judaism. Jewish 
apocalyptic held on to the conviction that, ‘the Most High 
hath not made one world but two ”’;1 and the enthusiasm 
of its hope was not without considerable influence during the 
days of the historic ministry of Jesus. 


A. LEGALISTIC PHARISAISM 


It would be interesting to trace the evolution of the two 
Classes of sinners in Israel. P., however, has brought us thus 
far ; to commit unintentional sins, and satisfy P.’s demands, 
by which atonement was made for them, was to remain in the 
‘Jewish Church, and within that Church one dwelt in a state 
of Grace ; to commit intentional sin was to be thrust irre- 
vocably beyond the reach of divine mercy. 

Ben Sira goes so far as to teach the predestination of these 
two classes within Israel.2- There is no fellowship between 
them. Isaac can offer Esau no hope, for he has sinned a sin 
unto death. Eternal death is reserved for the Israclite who 
intentionally sins by working on the Sabbath.5 F ourth Ezra 
regards the number of Elect within Israel as predetermined xe 
God created the world for the sake of the righteous remnant.? 


¥ IV Ezra 7.150. Avsae II-I5 } 39.25 
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This distinction between the nature of sins or sinners is 
nowhere more remarkable than in the Testaments of the 
Twelve Patriarchs. Reuben sinned in ignorance; he was 
punished, being sick unto death for seven months, and was 
only saved through the merit of the prayers of Jacob, and 
strict observance of the Law for seven years.1 Zebulon is not 
conscious of sin save in thought, which means he has not 
sinned intentionally.? A sacrificial service is offered in heaven 
by the angels for all the sins of ignorance committed by the 
righteous. God had mercy on Judah for his great sin because 
he did it in ignorance. In Asher the sins of ignorance and 
intention are traced to the good and evil yezer respectively.® 
All things are by twos ; there are two yezers ® and two ways, 
- and the evil yezer must be destroyed by obedience to the 
Torah. 

In the Maccabean period the antagonism between the 
Church and the rulers is deep and fierce. Those who sympa- 
thize with Antiochus Epiphanes are the lawless men within 
Israel ;?7 they are pestilential Jews,’ breakers of the law.® 
Judith is written to shew that the nation is.completely help- 
less apart from the Church with its scrupulous obedience to 
the Torah. In I Enoch the Pharisaic party are the righteous 
and represent the Church ; the Sadducees, rulers of the nation 
and abettors of Hellenism, are apostates and paganisers. The 
sinners within Israel are a wealthy prosperous group which 
oppresses the faithful. In all this tumult the Torah as a 
sword divides the Church from the nation.1? The same 
distinction is observed in the Psalter of Solomon. The righte- 
ous are the Chasids (men who do hesedh), who uphold the 
authority of the Torah, and declare that no religious ex- 
perience is possible outside its sanctions ; the Sadducees are 
guilty of intentional sins;14 they shall be overthrown be- 


1 Test. R. Ch. I. Soest 2 71,4 

3 Test. Levi., 3. 5 f. « Test. Jud. 19. 4. 5) Glin L. 

* Test. Asher 3. 2; cf., B. Sira 21,11. The two yezers express the 
Jewish doctrine of two inclinations in man; one good, the other evil. 
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cause they sin knowingly, and their destruction shall be for 
ever.? 

The existence of these two classes within Israel has deep 
significance for any understanding of the Jewish Doctrines 
of Grace and Merit. It is only by grasping this difference 
between the pious and the irrevocable transgressors, as it 
presented itself in Israel, that we shall understand the teach- 
ing on merit in Jewish literature. The usual connotation of 
merit would seem to extend to all Jews alike ; but it is clear 
that the Jewish Church never gave it any such application in 
the case of intentional sinners. Moreover, the deterministic 
explanation of the intentional sinner within Israel shews the 
difficulty that was felt concerning him in relation to covenant- 
Grace. 

The selection of a few passages will be sufficient to indicate 
the character of the Jewish Doctrine of Merit. Ben Sira 
teaches that prayer and alms win merit. Alms delivers from 
affiiction and fights a man’s enemies. To honour parents is 
atonement for sin.5 Visitation of the sick is merit.6 The 
vocation of the scribe compared with that of the artisan is 
meritorious.” There was no merit to the pious, however, in 
helping the sinner. There are passages which attach merit 
to good works—those kindly acts which outrun any legal 
code ; such good works, however, are never credited to those 
who commit intentional sin. 

Tobit wreathes the Doctrine of Merit round the three 
pillars of Judaism. Rich and poor alike must give alms, i.e. 
righteousness. Alms and prayer and fasting are better than 
gold.® 

In Jubilees the Torah is pre-existent and eternal. From 
eternity Jahweh ordained that circumcision should be per- 
formed on the eighth day, and no forgiveness was possible 
for failing to observe this precept.?® Alms is equivalent to 
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righteousness, and both to treasure in heaven.! In I Macca- 
bees the Doctrine of Merit is bound up with allegiance to the 
Torah: Providence helps those who fight for the laws.? 
Judas’ prayer against Lysias, when the people fasted and put 
on sackcloth and spread out the roll of the law, was an appeal 
that God would vindicate the merit of the law-keepers against 
those who defied it. God balances the action of those men 
who keep the Torah.4 He who does righteousness lays up 
treasure of life with the Lord.’ The righteous keep the law 
and thereby win an answer to prayer. Through merit a man 
leaves this world in confidence.6 These passages shew the 
unity of the Law and God ; that “‘ wheresoever the Law was 
practised there the Divine Presence was 7fso facto manifesting 
itself,” and Grace was felt a reality. 

Still, this Doctrine of Merit was not easily reconciled with 
experience, and raised difficulties for faith in respect to the 
sinner, as is seen in the Zacuth of the Fathers. Later Rabbini- 
cal writings narrowed this merit to the Patriarchs; but as 
early as Ben Sira, the prosperity and peace of Solomon’s 
reiga are ascribed to the merits of David.* Before Solomon 
sinned he had accumulated much merit ; afterwards, all his 
prosperity was due to his father’s merit. No merit could be 
accumulated by the impious Israelite. 

These passages shew that it is only as the Israelite abides 
in covenant-Grace that his deeds have merit in the sight of 
God. Outside that condition there is no merit. This is con- 
firmed by other passages which search human motive and 
attach profoundly ethical values to character. Ben Sira 
agrees with Old Testament views on repentance. A man 
cannot sin and say I will repent.® “Say not, He will look 


1 Tes. Levi 13. 5. SBE) ot 
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upon the multitude of my gifts.’ 1 The prosperity and rule 
of nations are attributed to moral goodness.? Ben Sira’s 
grasp of the inward character of spiritual experience is mani- 
fested in his appeal to men, to return unto the Lord and for- 
sake sins.? They must add no more to their sin, but flee from 
it as from the face of a serpent.* No secret sin shall go un- 
punished.* His reference to the evil eye reveals a deeply 
moral estimate of lust. Then, God has no delight in the 
offerings of the ungodly, nor can He be corrupted with bribes.” 
“Tt is futile to pass through the ritual act of purification, if 
defilement is to be immediately contracted again.” 

In the Testaments, this emphasis on motive frequently 
reminds us of the teaching of Jesus. The Testament of Gad 
has a “ passage of truly epoch-making import .. . that a 
man can only receive divine forgiveness on the condition 
that he forgives his neighbour. Indeed in their essential 
aspects these two forgivenesses are seen to be one and the 
same.” ° This view of the inwardness of spiritual experience 
is also most pronounced in Baruch 1. 15-3. 8. The author 
disavows the Zacuth of the fathers.!° Sin rises from the 
thoughts of the wicked heart.11_ An appeal is made to God 
to deliver Israel for His own sake, a familiar thought in 
Deutero-Isaiah, Jeremiah and Ezekiel. The remnant pleads 
no merit, but cries in anguish to a gracious God against whom 
the people have sinned.12 

The above passages are evidence of a deep spiritual ex- 
perience which no pure Doctrine of Merit can fully explain, 
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They help to throw into relief that genuine spiritual back- 
ground of Jewish doctrine which has not always received the 
attention it deserves at the hands of Christian exegetes. 
Abstracted from the rest of Jewish teaching, the passages on 
merit imply that a man has his destiny in his own hands at 
any time of his career, and that he can initiate and sustain his 
Own spiritual life by observance of the Torah. Whatever 
witness Rabbinical writings offer to such a thoroughgoing 
doctrine of salvation by works, Jewish literature would re- 
pudiate any such idea. When the angel upholds the result 
of pure Legalism, Salathiel appeals against it to the divine 
compassion ;+ he realizes the inherent weakness of the Law 
as a redemptive power, “‘ and this attitude of mind was by no 
means so rare and isolated a phenomenon in contemporary 
Judaism as is sometimes supposed. This becomes even more 
apparent when we examine the doctrine of sin in the Apoca- 
lypse, and the related doctrine of salvation by faith and 
works.” 2? Further, IV Ezra held that the Law was powerless 
to resist the evil yezer.* This author rests all on the Grace of 
God rather than on the awards of the Law. 

We conclude, then, that merit did not and could not create 
the inwardness of the spiritual experience we have reviewed 
above. Behind the practice of the Torah and Mitzwoth,* and 
the Jewish Doctrine of Merit, was the consciousness of Jah- 
weh’s Grace, which flowed to the worshippers through divinely 
appointed channels. 

This conclusion is strengthened by direct testimony in 
Jewish literature regarding the Grace of God. The Sovereignty 
of God is always assumed ; He can reward the poor and the 
faithful in the day of death.> He is mighty to forgive.* God 
has mercy on all flesh.?/ The Grace of God predominates 
according to His abundant hesedh. The salvation of Israel 
is from God; His arm had saved from spear and famine and 
pestilence ; His Grace has kept the soul from declension and 
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death, and saved it from temptation.! The parsimony of man 
is compared with Jahweh’s bounteous and plenteous hesedh.? 
After Pompey’s entrance into Jerusalem, and owing to the 
straits of the pious, Jahweh is\implored to gather the dis- 
persed of Israel in Grace and kindness. There is no hope 
but in the covenant and the name of Jahweh;? His Grace 
is upon those that have sinned and repented ; while the theme 
of Psalm 11 is the Sovereignty of God and the doings of His 
Grace. 

The Author of the Assumption of Moses states the Doctrine 
of Grace in the terms of divine election and disclaims any 
merit in himself ; “not for any strength of mine, but of His 
good pleasure, have His compassion and long suffering fallen 
to my lot.” 4 

When the above evidence is weighed we have reasons for 
pause before making sweeping generalisations on the Jewish 
Doctrine of Merit. At first sight, the passages which set 
forth the Grace. of God would seem to contradict the evidence 
which has been adduced for the Doctrine of Merit. The truth 
is, however, that both views were held, side by side, and it 
never appeared to the Jewish mind that there was any dis- 
crepancy between them. If official Legalism hardened at 
length into the unscrupulous opposition of scribes and Phari- 
sees to our Lord, the above quoted views on. the inward 
importance of spiritual experience cannot be explained, 
except on the ground that the pious recognized the Torah as 
God’s way of reconciling the unintentional sinner to Himself 
through His divinely appointed means of Grace. For “ the 
consciousness of sin and the assurance of Grace are the two 
great motive powers in the working of religion. Without 
them religion sinks to the level of a mere cult . . . under 
these two realities—the reality of sin and the reality of Grace 
—the saint is constantly labouring .” 5 It was so in Judaism. 

? Pss. of Sol. 16: 3); 16. 7=10. censure 
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We must keep before our mind, however, that it was the saint 
alone (the chasid) who enjoyed the experience of Jahweh’s 
sustaining and assisting covenant-Grace. To the intentional 
sinner Grace never reached. 


Hence, it is not as paradoxical as it sounds to say that a 
state of Grace was considered as the essential presupposition 
of the efficacy of good.works.1_ The aim of the Jewish Church 
was to foster and conserve the consciousness of divine Grace 
as the central fact of the covenant, and as only available for 
the pious member. In doing so, the Doctrine of Grace as 
static, or regulative, not dynamic or free, was developed. Both 
within and without the nation, the pressure of circumstances 
was such that the Church felt compelled to build against 
those who denied the divine authorship and authority of the 
Torah ; in doing so, the Church built herself within her own 
walls, and developed an exclusive, deterministic Doctrine of 
Grace. 


B. JEwisH APOcALypTic LITERATURE 


It still remains to inquire into the Doctrize of Grace under- 
lying Jewish apocalyptic theology. Fourth Ezra and other 
works shew the apocalyptist’s despair of the Torah as an 
instrument to accomplish Israel’s redemption. There is an 
aspect of Grace in these writings which needs setting forth, 
with a view to later comparison with the apocalyptic element 
in the Synoptic gospcls. At this point, however, a word is 
necessary on the basis of the Old Testament Doctrine of 
Immortality. 

Several centuries before any doctrine of a future life was 
hinted at in the Old Testament it was the common possession 
of other races. Egypt and India had reached very defi.ite 
views on immortality, and Greece was far on the way to her 
final conclusions before the Old Testament wrestled with the 
problem. ‘ For the most part the writers of the Old Testa- 
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ment display toward the future of the individual beyond the 
grave a steady indifference ; which is the more striking 
that it persists among lavish and brilliant hopes for the 
earthly future of the nation. The references to a personal 
immortality in the presence of God are exceptional.’ 1 There 
would be nothing remarkable in this attitude to the future 
did it not break with all we know of the evolution of the 
doctrine of immortality elsewhere. The place of ancestor 
worship in the development of this doctrine was always 
important to other races, but the cult of the ancestor among 
the Hebrews would have compromised the worship of Jahweh 
and it was therefore forbidden. While, elsewhere, the human 
spirit was restless in its search of some theory of the future life, 
the Hebrew was content with the assurance of God in the 
present world. The difference pointed out is that between 
the speculative and the religious temperament; it is the 
difference bet ween religion as man’s quest for God and religion 
conceived as God’s quest for man. 

Primitive ideas of a future life were no more than the pro- 
jection of the conditions of present existence.2 When it 
became necessary to discuss the ‘ place ’ where such life was 
to be spent, the speculative mind found abundant scope for 
its powers. Later, when the fact of retribution was fairly 
faced it led to considerable readjustment concerning ‘ how ’ 
and ‘ where ’ the future life was to be passed ;® that is, an 
advancing knowledge of cause and effect had its influence on 
the relation of the present to the future. Early science found 
itself most deeply involved in matters concerning the future 
world. In Egypt it led to the doctrine of the future bliss cf 
the good, who passed at death to the happy fields of Aalu ; 
while the wicked were condemned to a cycle of reincarna- 
tions : the latter were doomed to travel the whole cycle of 
existence until the human form was once more reached, 
when a second opportunity was given them to escape. 


1 G. A. Smith, Modern Criticism and the Preaching of O.T., 177. 
* Tylor, Primitive Culture, 75 f. 
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Later the good man was given his choice between the ficlds of 
Aalu and union with Osiris, which was the mergence of his 
individuality in the divine essence.1 

In India the fact of retribution led to the reincarnation of 
good and evil alike ; there was no cycle and no escape from 
endless transmigration of the soul.2_ Gautama revolted against 
this theory most effectually by affirming that there was no 
soul to become reincarnate.? 

In the sixth century B.c. Pythagoras introduced Egyp- 
tian views of the future life into Greece. Then Pindar trans- 
ferred the bliss of Aalu to the Elysian plains.4 This view of the 
future abode, and its happiness, was a great advance on the 
Greek Hades, the gloomy underground world of the dead. 
The Mysteries of the sixth century B.c., especially the Eleu- 
sinian Mysteries, where for the first time in history member- 
ship in a religious society was thrown open to all classes-— 
slaves, women, and strangers—claimed to give to every muétés 
security for the future. Initiation into the Mysteries was 
regarded as a passport to future bliss. Thus far had Greece 
advanced ere the Jews had emerged from the Babylonian 
captivity. 

Now, if the theory of retribution and reward led to such 
speculation on the future amongst the above-named peoples, 
why should it have raised no such problems among the 


Hebrews ? The view of retribution in the Old Testament was 
~ more moral than elsewhere ; but it was conceived as operating 


only upon the present earth. It is true that in the Old Testa- 
ment retribution found no theory of the future life on which 
to work ; but the moral character of divine judgment, grow- 
ing more ethical in its progress from Amos to Jeremiah, never 


1 Jevons, zbid., 311. AB levonsm3i 7.4, 
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once raises the problem of the future of the individual. Sheol 
remains ‘‘ the land where allthings are forgotten.”’ # 


We must seek the explanation of the facts stated above in 
the basis of the Old Testament theory of retribution: The 
Hebrew stood apart in that his estimate of retribution was 
the resultant of his grasp of the divine purpose in history. 
He had no theory of punishment which did not arise out of 
his Doctrine of Grace—the essential differentia of his religion 
when compared with others. It was an experience of the 
unearned goodness of God which shaped his views on judg- 
ment. Herein lay the contrast between speculation and 
inspired religious experience. From the revelation at Sinai, the 
Hebrew interpreted his own history as the unfolding of Jah- 
weh’s gracious purpose. From the first, however, it was 
realized that certain subjective conditions in the nation must 
result in Jahweh’s Grace passing over into judgment ; “see, 
I have set before thee this day life and good, and death and 
evil.” 2 It is this truth which makes the eighth-century 
prophets with all their evangelical fervour the greatest 
preachers of doom in the Old Testament. It is our immediate 
task, however, to understand the ‘ place’ where Jahweh’s 
purpose was conceived as operating. The ‘ Day of the Lord’ 


would bring chastisement to the chosen race upon this earth ; 


still, this ‘Day of the Lord,’ with all its terrors for the 
wicked, would see the triumph of Jahweh’s purpose in history ; 
it would be the occasion when the Remnant was established 
by Grace upon this earth. As long as the Old Testament con- 
ceived religious experience in the terms of the nation, this 
earth was regarded as the sphere for the manifestation of 
‘final Grace and consequently judgment. 

When Jeremiah proclaimed the spiritual relation of the 
individual to Jahweh, several centuries passed away before 
its significance for the future life was worked out. At length, 
the intensity of the indiyidual’s present spiritual experience 
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led to a revolt against the theory that death and Sheol could 
_ close it. If Jahweh were eternal and omnipotent (and through 
communion with Him in the present world, the individual 
came to believe that He was), then it belonged to Jahweh to 
redeem the soul of His beloved from Sheol.! Hence, to taste 
the Grace of Jahweh in this life became the earnest of a con- 
tinuing fellowship with fulness of joy and eternal pleasures 
at God’s right hand. The earliest views of the future life in 
Israel were thus rooted in the individual’s experience of divine 
Grace in the present. 

Had Jewish Theology continued to evolve the new religious 
values as taught by Jeremiah, Deutero-Isaiah, and Job, that 
is, along spiritual and ethical lines, Jewish apocalyptic would 
have become far less narrow and deterministic than it actually 
did. The eighth-century prophets are held in wonder before 
the widening horizon of their historical outlook and the 
promising scope of Jahweh’s transcendent purpose ; they 
have a vision of all nations flowing into the house of the 
Lord.? Later, Jeremiah proclaimed the new covenant, in- 
ward and written on the heart. The devotional literature of 
the Psalter reveals the magnificence of divine Grace as it was 
experienced in public worship. Job, out of suffering in which 
Jahweh’s motive is justified, hurls back the traditional view 
of retribution. This promise of progress makes it clear that 
a deepening spiritual experience was leading Israel beyond 
the perils of a religious particularism ; if this stream of religi- 
ous life had run its course it must have led to the view that 
man as man had a spiritual value to God ; inspired by such 
an estimate of human nature the Jewish Church must have 
attempted the programme for the race which the Suffering 
Servant carried through for the nation: most of all, Israel 
must have preached to the great heathen world the splendour 
and richness of Jahweh’s Grace as it is revealed in the Book 
of Jonah. 

Now the doctrine of a future life, or permanent security 
for the pious individual, had no sooner won a place in Jewish 
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Theology than it reacted on the method of establishing the 
Messianic kingdom. The future life and bliss of the righteous 
were to be consummated when the Theocracy was completely 
realized.! For the pious individual the fulfilment of this hope 
was all that was understood by the promise of future life. His 
{uture bliss and the Messianic hope must interpret each other. 
And what we find is this : the Jewish Church used the doctrine 
of the future life of the individual to sharpen the particularistic 
views of Israel’s place in history. This comes out clearly in the 
Jewish Apocalypses. 

When the nation was at peace the theocratic problem 
receded into the background. During the temporary success 
of the Maccabees hope of the Messianic king and kingdom 
died down. Jonathan was even accepted as God’s anointed. 
The writer of I Enoch ch. 85-90 regards the Theocracy as 
bound up with the successors of the Maccabean leaders. 
Before John Hyrcanus broke with the Pharisees—a period 
of prosperity—he received the Messianic titles of Prophet, 
Priest and King. During these intervals of well-being, 
Israel’s pressure towards the future relaxed; but it was 
otherwise in times of national distress and persecution : then 
an apocalypse would appear ringing out some message of 
hope; at once, the national consciousness would begin to 
surge, Messianic ideas would be revived, and the Jewish 
Church would begin to cry for the direct intervention of the 
Most High, who had made two worlds not one. 

In this present world, it was felt that Israel’s ascendancy 
had been long deferred and was long overdue. After centuries 
of suffering, Ezekiel’s promise of the restoration of Israel, 
mistress within her own borders, was still unfulfilled. Dis- 
aster had followed disaster with the briefest respite under the 
Maccabees. How could such intolerable humiliations be 
reconciled with Jahweh’s covenant-promise ? Out of such 
desperate circumstances, partly as a revolt against pessimism, 

1 On such questions as whether the Resurrection was limited to the 
pious, or to the nation, or extended to include the race, reference must 


be made to the Jewish sources themselves. There is no consistent 
theory, one view being put forth here and another there. 
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the apocalyptists arrived at one definite conclusion; no 
ordinary method would suffice to give effect to the covenant. 
Hence, with astonishing vehemence, they appealed from 
earth to heaven, from the insolence of Antiochus Epiphanes 
and Pompey to the omnipotence of Jahweh: in doing so, 
these writers advance the most remarkable views on divine 
transcendence to be found in religious literature, often pushing 
the Doctrine of the Sovereignty of God far beyond the ethical 
implications of the covenant. 

This will be clear as we recall the salient facts in Jewish 
apocalyptic literature. These writings, in the most vivid 
language, present the Jewish views on Grace and Judgment 
by crisis, as the two sides of the irresistible purpose of Jahweh. 
Again we point out that both conceptions are unique in the 
history of religion, and that both are the result of interpreting 
history in the terms of the divine purpose. Some acquaintance 
with these views is vital to any understanding, such as we 
seek, of our Lord’s teaching on eschatology. 

I. Jewish apocalyptic concludes that the human race has 
become unmanageable. This world is no longer meal which 
Judaism can leaven ; it is no longer a field to be sown with 
the righteousness of Jahweh; it is stubble to be consumed. 
Nothing less than the drastic close of the present world-order 
will do. We are now confronted, says Charles, with a Deter- 
minism which predestined Israel to life and the heathen world 
to death. 

2. By what method or agency was the divine purpose to be 
realized ? Sometimes by direct cataclysmic action on the 
part of God Himself. This view is expressed in those books 
which recognize no intermediate Messianic agency. The 
author of the Assumption of Moses, a Pharisaic quietist, 
whose silences rebuke the political aspirations of the Pharisees, 
looks to direct action by God to establish the Theocracy, 
when Israel has repented for one day.t The Salathiel apoca- 
lypse, discarding the old eschatology of the nation, expects an 
immediate act of God to end this present world-order.? 
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It was more usual, however, to introduce a personal Messiah 
as meditating the divine purpose and finally effecting Jah- 
weh’s Grace. I Enoch is specially fertile in Messianic titles 
and functions. In the Parables ch. 37-71, the term Messiah 
is applied for the first time in Jewish literature to the ideal 
king who was to come ; he is the Righteous One, the Elect 
One, and the Son of Man. In the Psalter of Solomon the 
Messiah is no more than a warrior who springs from the house 
of David.!_ In IV Ezra he dies as any other man who has done 
his work.? 

Now, in what sense is the Messiah the bearer of the Grace 
of God? What is His attitude to sinners ? We notice first 
his relation to the intentional sinners within Israel. As a 
warning to this class, I Enoch vividly describes the agony 
of the watchers, spiritual beings, who through sexual lust - 
begat a race of giants, who in turn became demons and im- 
pelled men to sin against God. He sees them seeking for 
mercy with tears; but he learns that though they pray to 
eternity they shall neither obtain peace nor forgiveness— 
aphesis.* The impious Israelites who have not kept the law 
nor the commandments shall endure an eternal curse ; * they 
shall never obtain mercy. The apostate Sadducees are to be 
covered with imprecations which remind us of the vindictive 
Psalms. Numerous similar passages are found in other 
works. Hence, the coming of the Messiah as the bearer of the 
Grace of God holds out no gleam of hope, no promise of mercy, 
to the sinners within Israel. 

What is the attitude of the Messiah to the Gentiles ? We 
are not unmindful of the tinges of universalism in the Testa- 
ments and elsewhere.? Such passages, however, are too 
few to neutralize the main trend of Jewish apocalyptic, which 
holds out no hope whatever to the Gentiles. When the Grace 
of Jahweh is finally manifested in the founding of the Theo- 
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cracy, the Gentiles shall be judged. The righteous, upon 
whom divine Grace has descended, even cry for vengeance 
upon the wicked.1 The judgment and punishment of the 
Gentiles are vested in the hands of the pious.?. The righteous 
execute judgment on the sinners according to their desires. 
Sheol shall devour sinners in the presence of the elect people.* 
The angels of heaven rejoice over the destruction of the 
Gentiles ; 5 such as they cannot hope to live for they know 
noransom.® The Son of Man shall break the teeth of sinners 
because they refuse to extol Him ; by the word of His mouth 
He slays them. The Gentiles are to be annihilated.’ God 
hates sinners and rejoices over their destruction.? The crown- 
ing passage tells of the joy of the angels because the sword of 
the Messiah is drunk with the blood of Gentiles ;® as a 
warrior He slays the heathen with His own hand.'© Thus, the 
coming of the Messiah as the bearer of divine Grace issues in no 
appeal to the Gentiles. No opportunity is given to sinners to 
repent, and repentance would be of no avail were there an oppor- 
tumty, 

Judaism, therefore, relies on a final manifestation of the 
Grace of God, some cataclysmic act, by which the Theocracy 
shall be consummated : this divine intervention will also be 
accompanied by an act of Judgment when Jewish apostates 
and Gentiles shall be destroyed. Grace and Judgment by 
crisis are thus seen as the two sides of Jahweh’s purpose. 
Now this should lead us to see that eschatology is not the key 
to Judaism. By far the most mighty element in Jewish 
apocalyptic is its Doctrine of God. We must look to the 
Doctrine of Divine Transcendence to explain this manifesta- 
tion of Grace by catastrophe. 

The error of the Jewish Church lay in its rigid, determinis- 
tic views of God and history. There is a divine motive in his- 
tory, but it has belied the expectations of Jewish apocalyptic. 
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(It has persisted until the present day as the inspiration of all 
Christian character and effort.) God did not, however, hurl 
the world to destruction to save the Jewish Church ; in other 
words, Grace is never arbitrary ; it is never mere favour : 
it is the goodness of God entering the heart and bearing its 
own categorical imperative within itself. 

It follows, therefore, that Judaism is an evolution of 
religion which is not progress ; its doctrines of God, Man, and 
their relation are not in the true line of development with the 
Old Testament. This literature, estimated from the stand- 
point of the evolution of religion in Israel, reveals a move- 
ment which ebbs rather than flows. The doctrine of the 
future life, rich with promise in the Psalter and Job, is made 
to serve the exclusive ambitions of the Jewish Church. It 
was in the face of this decadent religious life that our Lord 
was compelled to seek a historical setting for His own ideas. 
He had to express much of His truth in its forms of thought ; 
especially must this fact be remembered when dealing with 
synoptic eschatology. But our Lord is in the direct line of 
development with the prophets and the Psalter and Job, not 
with extra-Jewish literature ; such literature was the pro- 
duct of a degenerating religious experience : He repudiated 
its doctrines of God and man and their relation, and therefore 
the deterministic basis on which its Doctrine of Grace rested. 


BOOK ONE 


THE GRACE OF GOD, OBJECTIVE AND SUBJECTIVE, 
IN THE PERSONALITY OF JESUS 


CHAPTER I 
THE GRACE OF GOD PROMPTING HIS ACTION IN JESUS 


A. THE BrirTH NARRATIVE 


1. Critical Results 


HE critical questions which arise in connection with 

the birth stories are mostly related to the super- 

natural element, and therefore to the doctrine of 
Grace which they contain. The attempt to shew that 
Luke 1. 34 f. is an interpolation in the‘ original narrative has 
failed.1. Whether Mary, Elizabeth, or the evangelist com- 
posed the Magnificat does not affect its spiritual value. The 
result of searching criticism has been to establish the Pales- 
tinian origin and character of the narratives. The Lucan 
chapters name several authors, and the inference is, that 
the evangelist finally edited material which was already 
well known in certain Palestinian circles. The use of prophecy 
in the First gospel is no longer a menace to the truth of its 
birth story. In face of the critical results which have been 
established concerning Matthew’s use of Isaiah 7. 14, it 
cannot be said that the prophecy created the history. Neither 
Isaiah nor the exegetes of his Immanuel prophecy used the 


1 Box, D.C.G., II, 806. Moffatt, Intro. N.T. Lit., 267 ff. Sanday, 
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term virgin, in the sense in which it is applied to Mary in the 
First gospel.1. The virgin birth was not part of the Messianic 
hope. Neither the Old Testament nor Jewish literature 
regarded such an origin as central to the Messianic king or 
kingdom. The first evangelist writes as one who is conscious 
of stating a fact which would not commend itself to the 
popular mind of his day. His apologetic tone leads to the 
conviction that he knew the virgin birth would create more 
difficulties for the Jew than it would solve. The outcome 
of these critical questions is to establish a more serious claim 
than ever for the historicity of both narratives. ~The result 
has been to sharpen the reference in the original text to the 
virgin birth.* 


2. Luke’s Gospel 


We consider the narrative in the Third gospel first, since 
it contains a fuller use of the terms significant for our study 
than is found elsewhere in the Synoptic gospels. Charis 
occurs eight times in Luke, and nowhere else in the first three 
gospels. In four cases it has the meaning of ‘thanks ’%— 
a purely Greek usage. Three of the remaining four instances 
are found in the birth narratives. The solitary use of charis 
as Grace, in relation to our Lord’s ministry, occurs in the 
editor’s comment on the effect produced by the sermon at 
Nazareth.4 The connotation of charis in the birth stories 
is full of interest. The word is clearly passing through the 
transition period. It still expresses hen in the sense of favour, 
but it receives a deeper ethical tinge than it has in the Old 
Testament, due to the fact that divine favour is now related 
to the Messianic purpose. “‘ Hail, thou that art endued with 
charts, the Lord is with thee.”’® . . . Thou hast found charis 
with God.* Charis is used in the Old Testament sense of 
finding favour, but it is clear that the word is used of Mary 
because of God’s choice of her to effect His purpose. She 


* G. B. Gray, Expositor, April, 1911, ? Moffatt, 251. 
* Luke 6. 32, 33, 34; 17. 9. 4 Luke 4, 22, 
+ 3, 28, i ee 108 


THE GRACE OF GOD 45 


herself understood God’s charis in relation to His Messianic 
purpose ; and such a connotation was a real advance on its 
meaning in the Old Testament. Mary’s personal enjoyment 
of the divine favour was completely transcended in her 
exulting of the end for which it was bestowed: she received 
it as a means to the realization of the Divine Will in 
history. 

‘ And Jesus advanced in wisdom and stature and in charts 
with God and man.’! The meaning here is that of lovable- 
ness and acceptableness. As a boy, Jesus grew in that 
graciousness of manner and life which won the approval of 
God and man. 

‘ And the Grace of God was upon Him.’ ? In this instance 
charis means that God’s favour or loving-kindness, the central 
fact in the divine character, was upon Jesus. Taken in con- 
junction with the whole of the birth narrative in Luke, it 
states the climax of the history as far as it had been recorded. 
The Grace of God was over ali the everits of Jesus’ birth and 
boyhood. All that hesedh meant to the Hebrew as he re- 
membered the covenant, that, and more, does charis connote 
in relation to Jesus. In the Old Testament the covenant 
revealed the ultimate motive of God toward Israel ; and the 
Grace of God upon the boy Jesus must be understood in the 
light of the new covenant, and its blessing of the forgiveness 
of sins to the race. 

In none of these instances does charis express the Pauline 
conception of Grace. It is difficult to see how Luke could 
have read Paulinism into the records of the historical ministry 
and left out the Apostle’s use of charis. The Grace of God 
upon the persons in the birth narratives is not conceived as 
the antithesis of sin. It is very probable that Luke was not 
the author of charis in the birth narratives, but that he found 
the word in the Palestinian sources which he edited. He 
would, however, recognize that such a word was the only key 
to the history of the birth. He was also aware of the extra- 
ordinary claims which the nativity narrative would make on, 
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the faith of Gentile readers, and that nothing less than a grasp 
of the gracious and transcendent purpose, creating and 
controlling the history, would make it intelligible. 

The Grace of God prompted His action also in the birth 
of the Forerunner. It led Him to answer the prayer of 
Zacharias ;1 and to fill the child with Holy Spirit, that he 
should serve the divine purpose.? John’s birth, character, 
and all the service he shall render are seen as the resultant 
of God’s Grace. The Benedictus is a hymn to this Grace. 
It keeps close to the most spiritual Messianic outlook of the 
Old Testament. The horn of salvation is raised up from the 
house of David ; Israel’s redemption is still associated with 
political emancipation ;> but the time has now arrived when 
God has manifested His hesedh towards the fathers, and 
remembered His holy covenant. The name of the Fore- 
runner himself was significant of the divine favour which 
overiuled his birth.¢ Elizabeth and her husband, their 
neighbours and kinsfolk, recognized that in the birth of John 
“the Lord has magnified His Grace.”? The experiences in 
which they found themselves involved were due neither to 
themselves nor to any other human agency ; such experiences 
were initiated and controlled by God, who was preparing to 
give the knowledge of salvation unto the people in the 
remission of their sins.8 

Briggs declares that ‘‘the Annunciation represents the 
conception of Jesus as due to a theophany.’’® What concerns 
us most is the meaning of this theophany. It is unlike any 
that preceded it, by reason of marking the fulness of time 
for the manifestation of the divine purpose in human flesh. 
The overshadowing of the Most High is the final expression for 
divine agency in the conception of the Son of the Most High. 
Mary’s son, it is said, shall be holy. This “involves the 
introduction of a new factor, to which the taint of sin does 
not attach. If like produces like, the element of unlikeness 
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must come from that to which it has itself affinity.” Mary’s 
reticence and reluctance are different from the unbelief of 
Zacharias. She responds to the divine control in such measure 
that concerning her, “from God, no word shall be impos- 
sible.” 

The Magnificat is the praise of a humble soul, full of 
quivering joy and apocalyptic expectation, that God who 
is mighty is also abundantly gracious, and hath chosen a 
handmaiden of low estate. The conception is interpreted 
through the profound consciousness of the covenant-relation 
between Jahweh and Israel. ‘‘ He hath holpen Israel His 
servant that He might remember His compassions.” ‘‘ And 
His Grace is unto generations and generations on them that 
fear Him.” 


3. Matthew’s Gospel 


The account of the nativity in the First gospel agrees with 
Luke concerning divine agency in the birth of Mary’s child. 
The first evangelist, unlike Luke, writes as an apologist. 
Whether Joseph had been the object of slander on account 
of the propagation of the birth story we do not know. At any 
rate, there is an attempt to vindicate Joseph, and explain to 
the Jewish reader at the same time Joseph’s intense struggle 
and its issue, when he became conscious of Mary’s condition, 
The whole argument of the writer assumes that the Jews were 
not expecting their Messiah to be born of a virgin. He recog- 
nizes the extraordinary nature of the claim of the virgin- 
birth on the faith of the Jewish people. If the Jews, however, 
felt the difficulty to be so acute, Joseph did not feel it less, 
but more. The evangelist is careful to point out that Joseph 
is a righteous man, a pious member of the Jewish Church, 
whose thoughts and actions commanded the utmost respect 
from the Jewish community. It is pointed out that to 
Joseph’s conscience Mary’s condition was a terrible problem ; 
that after most strenuous wrestling with himself, in which he 
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was minded to take the extreme measure of putting Mary away 
privily, he was finally assured that the child of Mary was 
_central to the realization of the Messianic purpose of God. 
The experience of Mary, as revealed to us in the Annunciation 
and Magnificat, convinced Joseph that the child was due to 
unique divine mediation, and that through the child it was the 
gracious motive of God to save His people from their sins. If 
Joseph was so persuaded concerning the origin and purpose 
of Mary’s condition, the first evangelist appeals to the Jewish 
Church—not, like Joseph, personally involved—to accept his 
statement. Moreover, Joseph was a son of David, and there 
was nothing incompatible with Jewish belief that the 
covenant was to be consummated in Joseph’s legal son. In 
the fullest possible way the evangelist identifies the Messianic 
expectation, which was all of the Grace of God, with the 
birth of Jesus. 


4. The Birth a Revelation of Divine Grace a 


All those who come into contact with, or have any concern 
with, the birth and early years of Jesus described their 
experience as due to divine Grace. The shepherds, objects 
of the Shekinah, are themselves the recipients of good- 
tidings of great joy. They hear the good news of a Saviour 
who is the Lord’s anointed ; and the good pleasure of God 
toward men on the earth is revealed to them. Simeon, 
‘righteous and devout,’ keeping vigil for the ultimate 
manifestation of God’s loving-kindness, sees the salvation 
of the Lord in Jesus. He was conscious of the fulness of 
the Grace of God upon Him, for in Him he saw a light for 
the illumination of the Gentiles, and the glory of the people 
Israel. Anna spake of Jesus to all them that were looking 
for the redemption of Jerusalem. Luke crowns these experi- 
ences by saying that the Grace of God was upon Jesus. 


The First gospel, having explained the attitude of Joseph 
to Mary, proceeds to point out to Jewish readers the homage 
of the Gentile world to the Messiah, even at His birth. The 
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coming of the wise men was due to a divine manifestation in 
the heavens ; by direct revelation they were led to worship 
Jesus as the Messiah, and offer to Him the tribute and wealth 
of the Gentile peoples. The distress of Herod at His birth 
would be welcome news: his nervous schemes, his quest for 
the young child, his defeat at the hands of the Magi would 
add weight to the Messianic claims of Jesus. The narrative 
makes it clear that Herod was fighting against God, but was 
unable to thwart the Messianic purpose. When the life of 
the child was in peril, and the powers of Herod conspired to 
slay Him, the Grace of God under the aspect of a purposeful 
Providence intervened, until the death of those who sought 
the young child’s life. 


The purpose of the genealogies in the First and Third 
gospels is to shew that Joseph was of Davidic descent, and 
that Jesus was Joseph’s legal son. From the time of the 
eighth-century prophets the splendour of David’s reign had 
furnished materials for the doctrine of the Messianic king 
and kingdom. To shew that Jesus had legal descent from 
David was to claim that the possibility of His Messiahship 
was not excluded. This is the motive of the genealogies. 
The Jews would see in these genealogies the Grace of God, 
flowing down from Abraham, or Adam, to their own day. The 
first evangelist asks the Jews to pause, for the stream of 
Grace has now become an ocean. The ‘ Fathers’ used to 
see, in the remarkable insertion of the names of four women 
in Matthew’s list, the sap of the genealogical tree : such names 
proclaimed the magnificence of divine grace to the morally 
abandoned. The same truth was observed in the omission of 
the three Kings, Ahaziah, Joash, Amaziah, men branded 
with ‘ theocratic illegality.’ 

It is seen, then, that the birth stories describe a series of 
events as due to the initiative of a Being altogether super- 
natural. They also present these events as occurri g within 
the realm of divine ends. The history of each person sets 
forth the objective manifestation of God’s loving-kindness 
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with a view to redeeming His own people and the Gentiles. 
God’s will is embodied in His Son; and the Power which 

initiates and controls the events narrated is transcendent and 

immanent. These records may be challenged in the name of 

physics or philosophy ; but, confessedly, they deal with that 

which is meta-physical. Science has sifted the narratives, 
and they still remain a unity. No further can science go. 

The Comparative Method of studying Religion has furnished 

no convincing parallels to these synoptic accounts.+ Panthe- 

ism, full blown in Spinoza, or incipient as in Edward Caird, 

denies the historicity and the possibility of the Incarnation 

as taught in these narratives. All such arguments, however, 

are broken upon the reality and strength of the ultimate and 

gracious purpose of God, who inspires the experience under 

consideration. It seems impossible to account for these 

narratives on any natural basis of explanation ; and they make 

a claim which has been verified in the Christian consciousness 

of succeeding generations that God willed to save men from 

their sin in Jesus Christ. 


B. THE BAPTISM 


In the baptism, the First and Third gospels continue the 
history of the Grace of God, prompting His action upon and 
in Jesus. The manifestation of divine Grace to Jesus in 
baptism is obviously, in the view of the Third gospel, a 
continuity of the experience of His boyhood when the Grace 
of God was upon Him. The introduction of Jesus by Mark is 
very abrupt : “‘ Jesus came from Nazareth ot Galilee and was 
baptised of John inthe Jordan.” If Mark wrote before 50 A.D, 
the birth accounts may have been unknown to him, for the 
humility and winsome reserve of the documents are evidence 
that neither on the occasion of the birth nor afterwards 
would the facts be ‘ noised abroad.’ Mark’s omission of the 


+ See appendix, Person of Jesus Christ, by H, R. Mackintosh, 2nd 
edition. Also Orr. Virgin Birth, ch, vi. ; 


THE GRACE OF GOD | 51 


\ 

- birth stories has led to theories of our Lord’s Person which are 
equally abrupt as the evangelist’s introduction. One of them 
is to regard the baptism as the occasion when Jesus first 
realized Himself as the Messiah. There are two answers to 
this suggestion ; first, it is unsound psychology to assume 
that Jesus was not, or could not be, conscious of His vocation 
until the moment that He entered upon it ; secondly, a study 
of the Synoptic gospels shews that our Lord was not primarily 
concerned with official and legal Jewish titles. His conscious- 
ness was that of a Son who knew the Father, and in His 
filial consciousness, of all strands of thought which ‘were 
woven into the Messianic ideal, that of the Suffering Servant 
of Deutero-Isaiah was the most pronounced. It is true that 
the voice at the baptism confirmed Jesus as the Messianic 
King, but it also confirmed Him as the Suffering Servant.* 
There are great difficulties in regarding the baptism as an 
alternative explanation of the Person of Jesus to that given 
in the birth stories ; as a remarkable theophany which led 
Jesus into His earliest consciousness of Messiahship. Matthew 
and Luke? intend us to see the baptism as a continuity of the 
Grace which was upon Jesus from the beginning. 

The first occasion when we learn anything of the con- 
sciousness of Jesus is during His visit to the Temple: ‘ Wist 
ye not that I must be in my Father’s house ? ’’ These words 
imply that even then Jesus was conscious of His Father’s 
constraint. As a Son of the Law, and through His own 
subjective experience of divine Grace, He was growing in the 
perception of that objective righteousness, which He was 
increasingly conscious later on of embodying in Himself. 
We must allow for the educational influence of the mind of 
Mary, of His home, and of Old Testament scripture, in all 
this early development. To Jesus the Law and the Prophets 
were ever sacramental and inspirational to His fulfilling of 
them both. When we add to such sacramental experiences the 
freedom of unique direct contact and communion with His 
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Father, we can better understand His remarkable conscious- 
ness of divine compulsion, revealed in His request for baptism. 
To rule out Matthew 3. 14f., on the ground that it is a late 
attempt by the congregation to explain the difficulty which 
was felt concerning the baptism of the Son of God, is surely 
unnecessary. The request of Jesus for baptism crystallizes His 
growing consciousness of what was involved for Him in the 
fulfilling of all righteousness or, which means the same thing, 
the fulfilling of the redemptive will of the Father. It means 
that the Grace of His Father had led Him to the decisive act 
of fulfilling the Law and the Prophets. “ For thus,” He 
persuaded John, ‘‘it becometh us to fulfil all righteousness.” 
That this was the meaning of His act is confirmed by the voice 
from heaven which identified Jesus with the Servant of 
Jahweh ; and there is nothing in Matthew 3. 14f. which 
cannot be explained through this consciousness. As the 
Grace of God operated through the Servant to redeem the 
nation, so the Grace of the Father was operating through 
Jesus’ motive and action to identify Himself with those whom 
He had come to redeem. In requesting baptism, Jesus shewed 
that He conceived it as part of His vocation at that period 
of His life, as fulfilling the complete conditions of salvation, 
that He should be numbered with the transgressors who were 
baptised by John. 

Luke draws attention to another subjective aspect of 
our Lord’s baptismal experience. He says that Jesus, having 
been baptised and praying, the heaven was opened. Bengel 
says the voice was an answer to prayer. That Christ’s motive 
for baptism was one with the divine purpose to redeem the 
race is abundantly clear from the fulness of the manifestation 
of Grace in the event. Whether the descent of the Spirit, 
and the voice from heaven were for Jesus alone, as Mark 
suggests, or for the bystanders, it was an objective mani- 
festation of God’s good pleasure upon Him. Luke emphasizes 
the objectivity of the Spinit’s descent by saying that He came 
down in bodily form, as a dove, upon Him. 

It was the grace of God which prompted the bestowal of 


THE GRACE OF GOD 358 


power upon Christ at the baptism. Our Lord absorbed this 
power of the Spirit until, in the unity of His own Personality, 
the Grace of God became objective to others. How it gave 
illumination and direction to His own thought ; how it moved 
his emotional life ; how it urged His will, a complete study 
of the gospels can alone reveal. The gift of the Holy Spirit 
brought to Him a quickened consciousness of power to be and 
to do; in other words, the objective aspect of the baptism 
must never be divorced from its subjective aspect. It was an 
experience in which Jesus was conscious of a sudden access 
of spiritual power, in which He realized that His hour had come 
to enter upon His public work. 


C. THE TEMPTATION 


a 


As the descent of the Holy Spirit at the baptism sets 
forth the objective nature of divine Grace upon Jesus, the 
temptation narrative furnishes a study in its subjective 
aspect. Luke says that Jesus “ being full of the Holy Spirit,” 
was tempted of the devil. In other words, our Lord received 
an endowment of Grace before the temptation. As far as we 
are able to explain the subjective experience of Jesus in 
face of these temptings, we must do so in relation to His 
consciousness of possessing this Grace. It is also well to 
remember that Jesus, and not another, was interpreting His 
experience in these verses ; that is, we are dealing with our 
Lord’s own account of the reality of His freedom and the 
issues which hung upon His decisions. In all three tempta- 
tions evil attacks the will of Jesus. Each assault is directed 
toward a different side of His Personality and varies with the 
pressure of circumstances ; but each onset is an inducement 
to the will of Jesus to revolt against His Father’s will and way. 
Now when we speak of the Father’s Grace as objective to 
Jesus, we mean that the Father’s redemptive will was objective 
to Him, and the central appeal of the Father’s Grace or 
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redemptive will was made to the will of Jesus. When our 
Lord was filled with the Holy Spirit it means that there was 
an interaction between the Father’s will and His own which 
knew no friction. This condition or interaction of wills was 
an activity in which Jesus transmuted divine Grace for the 
doing of the Father’s will into obedience. Jesus had fulfilled 
all righteousness in His baptism, and in His temptation He 
still continues to meet the ethical demands of the Father’s 
Grace. What it cost Him to do so He reveals in these verses. 
He describes the struggle through which He passed in order 
to accomplish God’s purpose of overcoming evil. He relates 
how He was tempted to act in ways which were inconsistent 
with His Father’s way. To have done so, as He implied, 
would have been to surrender to the devil. That is, if Jesus 
had used His power for any other than ethical ends He would 
have lost it. 

The first attack on the will of Jesus is made through His 
conditions of physical distress. He was hungry. He met 
the attack successfully, because His will was inspired by the 
gracious resources of His Father. ‘‘ Man shall not live by 
bread alone but by every word that proceedeth out of the 
mouth of God.’’ We are helped to understand how he 
encountered this attack of evil by His words on another 
occasion: “ My meat and drink is to do the will of Him that 
sent Me.” In surrendering Himself to the objective control of 
the Father’s will He was nourished by resources which enabled 
Him to transcend the temporary needs of the body. This 
answer shews our Lord’s confidence in earthly good as second 
to, and guaranteed by, the doing of the Father’s will. “ Seek 
ye first the kingdom of God and His righteousness, and all 
these things shall be added unto you.” 

The second temptation is obviously an attack on Jesus’ 
professed trust in God. Psalm of. gives objective to the 
Tempter’s thrust. “ He that dwelleth in the secret place of 
the Most High shall abide under the shadow of the Almighty.” 
Only as the Most High is a man’s habitation shall no evil 
befall him. Our Lord’s trust in the Father was the very 
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antithesis of tempting Him. True trust never presumes on its 
object. Any physical risks which are incurred in the loyalty 
of the will to God are estimated at their true worth as we shall 
see later in the experience of Jesus Himself. “‘ If thou be the 
Son of God,’ insinuated the Tempter, “ cast thyself down from 
hence,” assuming that the Messiah should be immune from all 
physical perils. Again, the struggle centres in our Lord’s 
will, but He still trusts in God and thereby shews that He 
has chosen His Father’s will ; for to trust in God and choose 
self-will was impossible. Not thus was the divine shadow 
enjoyed ; ‘‘ thou shalt not tempt the Lord thy God.” 

The third attack follows on Jesus’ choice of the Father’s 
will. The Tempter sees how resolute that choice is and now 
proceeds to suggest that God’s will may be done in other 
than God’s way. It seems clear that this is an attempt to 
induce Jesus to abandon His conception of Himself as the 
Suffering Servant. It shews how deeply rooted His conviction 
was, long before the incident at Czsarea Philippi, that in 
responding to the demands ef the Father’s redemptive will, 
He was called to travel the path of suffering love. Our 
Lord’s discernment between the worship of Satan and the 
worship of the Father should be noted in this connexion. In 
the former case it coincided with an act of self-will. Jesus, 
howéver, chooses the Father’s way and wills to do His service, 
even as the Suffering Servant. ‘‘ Him only,” says Jesus, “ shalt 
thou serve.” Finding the will of Jesus invulnerable, “ then 
the devil leaveth Him.” 

The above attacks on our Lord’s will reveal the permanent 
elements in His temptations. Christ is not merely describ- 
ing a single act, or series of acts, but rather the constant 
assailing of His will by evil as He served His Father. The 
further study of His subjective experience will make this 
truth more manifest. On one occasion He speaks to the 
disciples of ‘‘ my temptations,” and in the present instance 
He means them to understand how He resisted and overcame 
the permanent seductions of human life. 

It is probable that Jewish conceptions in the time of 
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Jesus may have given temporary form to these three tempta- 
tions. The Tempter presents the same views of divine agency 
which we find in Jewish apocalyptic literature: the same 
unethical theories of divine power found in that literature 
are often voiced in the gospels. The first temptation is 
elucidated by our Lord’s attitude to the multitude that 
followed Him as long as they ate of.the loaves and were filled : 
when He refused to feed them further, “ many of His disciples 
went back and walked no more with Him.’’! Did there come 
to Jesus in that hour a subtle temptation to satisfy the popular 
demand for bread ? Or after the day’s ministry of healing in 
Capernaum was He concerned about the further effect of His 
miraculous powers on the popular mind ? For it was then that 
He rose up early and went out to pray. Further, we know the 
persistence of the Jewish request for a sign from heaven, and 
our Lord’s refusal to grant it. The demand for a sign would 
present itself to His mind as a negation of trust in the Father’s 
will. In the case of the third attack, when all the king- 
doms of the world were shewn to Him in a moment of time, 
we have the Jewish apocalyptic view of the cataclysmic coming 
of the kirgdom. As was pointed out in the Introduction, it was 
expected by the Jews that the Messianic kingdom would be 
foundcd in a blaze of apocalyptic glory. Our Lord’s startling 
and scathir.g verdict on these views is seen in His denunciation 
of them as temptations of the devil. As John the Baptist had 
pointed out, if the power of God were as arbitrary as they 
thought, it could be used against them as well as for them. 
It would be as easy and as moral to raise up children of 
Abraham from the stones as to order history for their sakes. 
Our Lord’s resistance to this attack should lead us to see 
the ethical values which He put upon Jewish apocalyptic 
hopes in contrast with His own way as the Suffering Servant. 

Now the temptation narrative has profound importance 
for the ideal Christian Ethic as revealed in the experience 
of the Master under the historic conditions of the ministry. 
It shews clearly what direction the will of the disciple should 
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take against those attacks of evil which constantly assail 
him. It shews how One who is full of the Holy Spirit acts, 
whatever the pressure of circumstances; that He acts 
not on the principle of self-will, but in obedience to the 
will of His Father. Jesus explains that He resisted every 
appeal to act independently of God’s will. It involved Him 
in loneliness and in conflict to respond continually to the 
Father’s objective Grace, but in the interaction of the Father’s 
will and His own, the infinite resources of Grace became 
accessible to Him. Thus early in His career Jesus begins 
to present in His Personality the objective and subjective 
aspects of redeeming Grace. 


D. THE SERMON AT NAZARETH 
Luke 4. 16-34 


Between the baptism and the sermon at Nazareth suffi- 
cient time had elapsed for a remarkable exercise of our 
Lord’s preaching and healing powers. The sermon pre- 
supposes a period in which Jesus had made use of His 
endowment of divine Grace for the good of men. The dis- 
course in the synagogue is of value, therefore, at this point 
of our enquiry, for the further light it throws on our Lord’s 
consciousness of the objective Grace of His Father. He 
says that He has been anointed to fulfil the redemptive 
will of God by preaching the gospel and healing the sick. — 
The people were already conscious of a new note of authority 
in His preaching, and of His miraculous powers. He wishes 
them to understand, however, that He has been uniquely 
anointed by the Father for the work that He has done, and 
is to do: ‘the spirit of the Lord is upon Me.”’ No explana- 
tion, other than that of the Father’s anointing, can interpret 
Himself and His words and works. Pfleiderer thinks that 
when Jesus saw the oppression of the people He “ felt that 
the prophetic spirit had taken hold of Him,” and that “ the 
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distress of the people became His call.” 1 This explanation 
is altogether too subjective. It leaves no room for that 
objective reality which was uppermost in the consciousness 
of Jesus Himself. We have words from His own lips to the 
effect that He was conscious of the Father’s objective 
control in what He said and did. Jesus allows no possi- 
bility for any purely subjective explanation of His life 
and work. While it is true that He was touched with 
infinite compassion for the poor there is no suggestion 
that their economic condition evoked His ccnsciousness of 
being anointed to preach to them. This view would interpret 
Jesus in the terms of a Reformer. We must not, however, 
reverse the psychological processes of our Lord’s growing 
consciousness ; and His words on this occasion carry us much 
further back than the idea of Reformer. At His baptism and 
onwards He was conscious of being endowed with resources of 
divine Grace such as could only belong to an Originator of 
new redemptive experience. The people themselves had 
recognized the manifestation of this Grace in His Galilean 
ministry, and as He now draws their attention to its source 
in Himself, they wonder, says Calvin, at ‘‘ His discourses of 
Grace.”’ Later, we shall consider in detail the contents of 
our Lord’s message of Grace in His preaching and healing. 

It is impossible to abstract the objective from the sub- 
jective aspects of our Lord’s consciousness as set forth in 
the sermon at Nazareth. Already His will had been tested in 
Galilee, for He had known the disappointment of rejection 
at Capernaum. He was to be tried again, for His sermon was 
to end with His rejection at Nazareth. Thus did the element 
of conflict become real, ere He had fully made known His 
motives ; and every refusal of His message made His response 
to the Grace of the Father a greater effort of will. It is 
worthy of note that Jesus suggested that the scope of His 
mission was wider than national. Just as Elijah was sent 
to the widow of Sarepta, and Naaman the Syrian received 
healing at the direction of Elisha, so He was anointed to 
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preach the acceptable year of the Lord, or the new dis- 
pensation of Grace, to all who were willing to receive it. This 
suggestion of the universal scope of our Lord’s programme 
would be readily recorded by Luke. 


E. Tue FATHER’S UNIQUE COMMITTAL 
Matthew 11. 27; Luke t0. 22 


Nowhere in the Synoptic gospels is our Lord’s judgment 
concerning His relation to the Father more weighty and 
explicit than it is in this logion. It is “the greatest Christo- 
logical passage in the New Testament, the climax of Jesus’ 
witness to Himself.”! Jesus claims that ‘“‘the secret of 
His own nature is hidden with God, as the secret of God’s. 
nature is given to Him alone to reveal.”? There is nothing 
in the Christological view of the Fourth gospel which is 
not contained in this synoptic passage ; and neither literary 
nor historical criticism has been able to shake its witness. 
This verse is in agreement with the Johannine teaching on 
our Lord’s pre-existence, and the fulness of divine Grace 
which was revealed in Him. 

What are we to understand by ‘all things,’ which Jesus 
said had been delivered to Him by the Father? Already 
we have seen that He had been anointed to preach and to heal. 
The next section will unfold still further our Lord’s con- 
sciousness of the great committal. Schmiedel? makes every- 
thing turn on the word ‘know,’ and gives to our Lord’s 
knowledge a purely metaphysical connotation. He thinks 
that Jesus had discovered what others had failed to recognize ; 
that He felt Himself to be God’s son, and the ‘‘thought of 
being God’s son made Him feel in addition that He was sent 
by God to reveal this knowledge to His brethren.”’ This leads 
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to the conclusion that ‘‘ Jesus cannot have called Himself Son 
of God in a sense which only applies to Himself.”” But this 
is exactly what Jesus does, both in respect to His knowledge 
of the Father and the Father’s knowledge of Him. He has a 
consciousness of the Father which no one else has ; and the 
logion claims that all things had been delivered unto Him 
by His Father. This excludes the purely human view of 
Jesus as a seeker after God ; as the One who made the great 
discovery of divine Fatherhood and gave His information to 
the race. When these words are interpreted through the 
Old Testament view of revelation, or in the light of their 
immediate context, or from what we know of the Person and 
work of Jesus in the Gospels, we cannot fail to discern 
that they state some stupendous facts in the operation of 
the divine Will. Fatherhood on the lips of Jesus is not 
merely information. He interprets Fatherhood in the terms 
of motive. Jesus openly confesses that His knowledge on 
some matters is limited ;1_ but concerning the nature and 
ultimate purpose of the Father He claims here that His know- 
ledge is unique. And the knowledge He had was no other 
than a consciousness of the eternal motive of the Father 
culminating in Himself and in Himself alone. The Father was 
objective to Jesus, and by direct action had delivered to 
Him all things; that is, He had committed to Jesus the 
endowment necessary for a unique task, the task of making 
known fully and accomplishing finally the divine Will in the 
created world. The first evangelist defines this great com- 
mittal as the will of God in Jesus to save His people from 
their sins. The Father gave Him power in His baptism to 
effect this will, On the other hand, the will of Jesus was 
as real as the will of the Father, and by continual response 
of His will He accepted the task laid upon Him by His 
Father’s Grace. It was the fulness and finality of the 
Father’s gracious motive which Jesus revealed in being 
true to the Father’s Great Committal, ‘“ Neither doth any 
know the Father save the Son. . . and he to whomsoever 
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the Son willeth to reveal Him.” Jesus was giving to men 
much more than information of the Father’s gracious dis- 
position. As we point out in the second part of this work, the 
appeal of divine Grace is always to the will. And just as the 
Grace of the Father, when He delivered all things to Jesus, 
appealed to the whole strength of our Lord’s will, so the 
revelation of the Father’s gracious motive by Jesus makes its 
central appeal to the human will. This passage shews how 
completely, in the Person of Jesus, the objective and sub- 
jective aspects of His consciousness were a unity, setting forth 
the magnificence of the Father’s Grace. 


F. Our Lorpv’s AUTHORITY 
1. Our Lord’s Authority to Forgive Sins 


It was inevitable that the Legalists should raise the 
question of the authority of Jesus at the earliest oppor- 
tunity. It would be regarded as His most vulnerable point 
of attack ; and to defeat Him on such an issue would be to 
discredit finally the religious value of His claims. The crowds 
had been deeply impressed by the self-evident authority 
of His Personality and teaching. Jesus appealed to no great 
teacher, nor past tradition, but relied on the original and 
inherent authority of His own message. It was the incident 
of the paralytic which first brought the matter to a crucial 
test.1 Even then it was not the miracle, but Christ’s claim 
to forgive the man’s sins, that raised the issue of His authority 
as nothing clse could have raised it. The Legalists could 
have had no better case against Him, while Jesus was clearly 
aware of the opposition which His claim had provoked. 
We have seen that the Legalists had a well-defined doctrine of 
forgiveness for which they claimed divine origin and authority. 
Forgiveness was regulated by divinely appointed channels. 
If forgiveness were granted by Jesus, Lcgalism could no 
longer claim to regulate the approach of man to God or God to 
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man. The paralytic may or may not have been a pious member 
of the Jewish Church ; if he were, his sins were unintentional, 
and must be atoned for in the appointed way.! lf he weie not, 
his sins were intentional, and no forgiveness was possible. 
The amazing claim of Jesus to forgive his sins, in either case, 
was reckoned as blasphemy. If the paralytic belonged to the 
pious class, Jesus was usurping the incommunicable pre- 
rogative of the Most High. If he did not, Jesus was under- 
mining the traditional views of divine judgment. 

Each evangelist testifies to Christ’s consciousness of power 
to forgive sins on the carth. The unique feature of this 
incident centres round the exercise of this power. The 
emotional effect produced on the multitude by the claim 
to such power was amazement mingled with fear. Only the 
Legalists, not the people, seem to have called the claim into 
question. The latter gave God praise and glory. 

Thus early in His ministry Jesus made the Grace of God 
to abound in the heart of the sinner by giving effect to His 
Father’s will concerning the paralytic. He knew that all the 
authority of the divine motive was vested in Himself and the 
faith of the paralytic and his friends provided the ethical 
condition through which that motive could be realized. There 
is this to be said for the Legalists: they stated the only 
possible alternative to our Lord’s self-consciousness. Either 
He was what He claimed to be, or what they described Him—a 
blasphemer. How then can His authority to forgive sins be 
put to the test ? The reality of His claim must be tested by 
the experience of those whom He forgave and still forgives. If 
this test is brushed aside as too subjective we are entitled to 
ask what other remains ? It is as safe a test as is applied to any 
other form of human experience. Moreover, the man who is 
forgiven is most conscious of the objective Grace of Christ. To 
deny the reality and efficacy of forgiveness on the ground that 
it is miraculous is not to explain it, but rather to explain it 
away. Whatever is said to the contrary, this is a matter on 
which the man who has been forgiven knows that he has most 
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right to be heard. There is as much evidence regarding ~ 
this experimental fact, as for any of the sciences which are 
built up by the patient method of observation and experiment. 
The forgiveness of sins is far too profoundly experimental to 
be gainsaid. And on this occasion it was a new experience 
in the history of the race, realized by a man under the historic 
conditions of the ministry, and due to the consciousness of 
divine Grace as exercised by Jesus. His authority to forgive 
was one of those things which He said had been delivered to 
Him by His Father. In giving it such effect on the earth, 
as Son of Man, He presented a stupendous contrast between 
Himself with His manifestation of divine Grace, and the 
Son of Man in First Enoch, who executed vengeance on all 
sinners, and mediated God’s ‘will in a cataclysmic act of 
judgment upon them. 


Luke 7. 36-50 


Simon may be regarded as a Pharisee who was well 
disposed to Jesus. He made no direct attack on our Lord’s 
authority but he doubted if He were a prophet, since He failed 
to perceive the character of the woman who touched Him that 
she was a sinner. When Jesus uttered the parable of the two 
debtors! in order to explain what the woman had done to Him, 
and ccnfirmed her previous experience of forgiveness,? they 
that sat at meat began to say within themselves, ‘“‘ who is this 
that even forgiveth sins ? ’’ Our Lord explained the woman’s 
action as evoked by His full and free forgiveness (echarisato). 
The evidence of our Lord’s power to forgive the sins of this 
woman lies in her action; but the relation of forgiveness to 
love will be discussed later. We are not told when, nor how, 
this woman had met Jesus and received forgiveness ; but we 
are left in no doubt concerning the reality of her experience of 
divine Grace. And Jesus claims, and those who sit at meat 
understand it so, that He Himself had forgiven her freely. 
Following upon the forgiveness of the paralytic this incident 
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indicates that it was no occasional thing for our Lord to 
forgive sins ; this woman had been forgiven, and it was only 
Simon’s treatment of her in relation to Jesus which gave 
publicity to the fact. ‘To forgive sins was inherent in the 
unique endowment of the Father’s Grace, and the gospels 
assume that the exercise of this prerogative was the normal 
procedure of our Saviour’s historic ministry. 

To do full justice at this point to the authority of Jesus 
to forgive sins on the earth would necessitate the review 
of a number of other incidents and passages in the Synoptic 
gospels, where the claim is implicit, or assumed. Jesus 
does not always stay to vindicate His authority to forgive 
sins. Toward the end of His ministry His opponents would 
seem to have been silenced on this issue, for they tested 
His authority on other matters. In sucha passage as ‘“‘ I came 
not to call the righteous but sinners,”! Jesus speaks as one 
who is conscious of a unique mission to those whose need of 
divine Grace is deepest ; and He is the bearer of that Grace. 
On the cross He made an amazing promise of forgiveness to 
the dying malefactor: ‘‘ To-day shalt thou be with Me in 
Paradise.” Such a statement receives its fullest illumination 
in passages concerning the source and nature of His authority, 
as being from above, and extending in scope to heaven and 
earth.? The authority which He exercised over unclean 
spirits, and which He communicated to the disciples must be 
related to the Father’s objective control of His will. Behind 
all such claims, explicit or implicit, is the self-consciousness of 
Jesus as the one to whom the Father had delivered all things. 
In the light of His authority to be the bearer of divine Giace 
to men we must interpret our Lord’s preaching as it is handed 
down to us in the Gracious Invitation and the parables of 
Grace. Further, we must understand the miracles as the 
putting forth of the same authority. These discussions are 
reserved for later treatment. 
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2. Our Lord’s Authority over the Sabbath 


~On several occasions the Legalists attacked Jesus, directly 
or through His disciples, concerning the authority of His 
attitude to Jewish institutions, notably the Sabbath. As 
the disciples plucked the ears of corn in their journey through 
the sown fields, it was a breach of tradition sufficiently 
serious to furnish an accusation against Jesus.t When He 
was in the synagogue the Legalists watched Him, whether He 
would heal on the Sabbath day. According to the First 
evangelist, the Pharisees asked Jesus whether it was lawful 
to heal on the Sabbath day.2, Mark and Luke say that. Jesus 
asked the Pharisees whether it was lawful to save life on the 
Sabbath, or to destroy it. He restored the withered hand 
whole as the other: they went out and took counsel how 
they might destroy Him. 

Luke alone records the cure of the woman who had a 
spirit of infirmity eighteen years.* The indignation of 
the ruler of the synagogue was typical of the temper of 
Legalism towards Jesus because He healed on the Sabbath. 
The Third gospel has a similar incident in the house of a 
Pharisee, where on the Sabbath day Jesus healed a man with 
dropsy, conscious throughout of the antagonism of the 
lawyers and the Pharisees.* 

The opposition which Jesus encountered rested upon 
a deterministic conception of divine Grace in relation to 
the Sabbath. The Jewish Sabbath was instituted as a- 
recognition that all time belonged to Jahweh. In lieu of 
the whole of the nation’s time, Jahweh set apart one day as 
holy to Himself ; and its observance was a confession on the 
part of the people of the authority of Jahweh’s claim over all 
their time. But the Jewish Sabbath had become burdened 
with so many traditions that there was no longer any room 
for the freedom of fellowship between God and man. The 
Legalists had sought to control the approach of man to God 
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and God to man under the form of Time (the Sabbath), as 
minutely as they had done it under the form of Space. They 
hedged the Sabbath as they hedged the Holy of Holies ; and 
in doing so they forgot the value of man to God and enslaved 
him most on the day when he ought to have been free. 

One of the most astonishing claims, therefore, that Jesus 
could have made against the Legalists was His Lordship 
of the Sabbath. In reality, it was a claim that all time 
belonged to Him and had been put at His disposal for the 
accomplishing of His work of Grace. All time belonged to 
God, and in Jesus the will of God was always seeking to 
bless men. Jesus knew the mystery of the freedom of Grace ; 
“ Ought not this woman, a daughter of Abraham (a member 
of the Jewish Church), to be loosed from her bond on the 
Sabbath day ?’”’2 The Sabbath day was no more than a 
symbol that all time was an opportunity for the Grace of the 
Son of Man to accomplish His will. These incidents raise the 
question of the authority of Jesus in a most acute form. 
How does He answer ? By the exercise of His Gracious Will. 
Through His ministry of healing He gave men a new experi- 
ence of divine Grace in relation to Time. The Fourth gospel 
brings this out very clearly. When the Jews objected to 
the healing of the man at the Bethesda pool on the Sabbath 
day, Jesus answered, ““ My Father worketh even until now and 
I work,” identifying Himself with the ceaseless activity of the 
divine Will in its effort to redeem man. 


3. Our Lord’s Authority over the T emple 
Mark 11. 27-33: Matt. 2x. 23-27 ; Luke 20. 1-8 


After the triumphal entry into Jerusalem, and the cleans- 
ing of the Temple, the Legalists again challenged our Lord’s 
authority. They demanded to know its nature and its 
source. It was still the Supreme issue; and it was still 
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The answer of Jesus is non-committal, like their answer to 
His question regarding the earthly and heavenly sanctions 
for the Baptist’s work. He meant them to understand that 
John’s authority, much more His own, was from above and 
not from the earth. If, however, they did not believe in the 
divine source of John’s authority they were not likely to 
be convinced concerning His own. It is enough that Jesus 
implies that the nature and source of His authority would 
be obvious to the Legalists, were they not blinded by prejudice. 
The real answer to this attack, however, is given in the parable 
of the Wicked Husbandmen, where the source and nature of 
Christ’s authority are clearly stated. He was the beloved Son, 
and His mission was one of Graceeven to the Legalists. He 
was, and He was sent to make, the final appeal of divine Grace 
to the chosen people. 


4. Our Lord’s Authority in the Great Commission 
Matt. 28. 18 f. 


What the preceding passages affirm of the nature of 
Christ’s authority, this post-resurrection statement affirms 
of its scope. Supposing these words did originate in the 
early congregation, they only make explicit the thought 
and claims of Jesus before the crucifixion. These words 
do no more than define the scope of His claim that “all 
things have been delivered unto me of my Father.’’ He 
was entrusted with the manifestation and consummation of 
the divine purpose. And in giving final effect to the divine 
will it follows that He must be Judge as well as Redeemer. 
His authority on earth was to forgive sins : His authority 
in heaven is brought out clearly in His revelation of divine 
teleology or eschatology. Now we must understand our 
Lord’s commission in the light of this earthly and heavenly 
authority. It was so that the disciples understood it ; and 
overawed before His ultimate and absolute authority they 
never sacrificed the apocalyptic element in their commission 
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to the simply ethical. They never proclaimed the fact of 
divine Grace as something abstracted from divine justice. 
They saw judgment as the essential obverse of Grace. Both 
in earth and heaven our Lord’s authority was due to the Grace 
of God. As Son of Man, however, He would consummate the 
Father’s Grace, and execute divine judgment. 


G. Our Lorp aT PRAYER 


The Synoptic gospels furnish the most convincing evidence 
for our Lord’s subjective experience of Grace through prayer 
and its effects in His life and work. His unbroken com- 
munion with the Father must be seen in relation to His 
obedience, and to the perfect ethical ideal He was for others. 
The gospels tell of seasons in the life of the Master when His 
prayer was more intense than at other times, and such seasons 
immediately precede or follow the most far-reaching events 
in the ministry. What exact relation prayer had to His 
baptism, the voice from heaven, and the descent of the Holy 
Spirit, Luke does not specify. He points out, however, that 
in these august moments of His career Christ was praying. 
It is an indication of our Lord’s subjective experience of 
which we should not lose sight. The baptism is presented in 
the First gospel as an act of complete surrender to the Father. 
This surrender, and the descent of the Holy Spirit, the sub- 
jective and objective aspects of the baptismal experience, are 
related to prayer. Hence we are led to infer that on this 
occasion prayer was a means of Grace to Jesus. 

After the day of miracles at Capernaum, Jesus rose up a 
great while before day and “departed into a desert place 
and there prayed.” * Mark merely records the event, but he 
means us to see that Christ’s prayer-experience was concerned 
with the day just passed and with the nature of His future 
work. Through such communion “He learnt. that His 


AS Matoas arse Mein sc. 


THE GRACE OF GOD 69 


mission was not to work miracles but to declare the Kingdom 
of God; that He was first and foremost a Healer of sovls.”’ # 
The effect of such prayer reveals the objective control of the 
Father’s Will over Christ. 

Luke says (9. 28 f.) that Jesus went up into the mountain to 
ptay ; and during His prayer the fashion of His countenance 
was altered. We may say that the ‘‘ Transfiguration is almost 
represented as the effect of prayer.’ ? It is clear that the 
Third evangelist relates our Lord’s prayer-experience to those 
exalted moments when His Messianic consciousness was so 
clear that He was led to speak of His approaching death and 
resurrection. The significance of prayer for Christ’s conscious- 
ness as the Messianic Sufferer should hold fast our atten- 
tion. Before Peter’s confession, before He began’to teach the 
disciples the things He must suffer, He “ was praying alone.” ® 
It is impossible to detach our Lord’s prayer-experience from 
the conviction that He must suffer unto death. The conversa- 
tion on the Mount was regarding ‘‘ His decease which He was 
about to accomplish at Jerusalem.”’ 

The prayer in the Garden is remarkable evidence for the 
control of the Father’s Grace over our Lord’s emotion and 
Will. Such words shew the moving of the deeps of Divine 
Personality ; how the deeps of the Father answered the call 
from the deeps of the Son. They shew that the great act of 
surrender was achieved under the constraint and inspiration 
of the Father’s Grace. Such a means of Grace was prayer to 
His own soul in those critical moments, that He urged the 
disciples also to pray against the hour of their temptations. 

Before the selection of the twelve disciples Jesus “ con- 
tinued all night in prayer to God.” * Such communion was 
decisive in the appointment of the Twelve and the method of 
propagating the kingdom. The prayer for Peter reveals our 
Lord’s consciousness of control over objective forces to the 
end of producing subjective effects in others.° Through His 
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prayer, the objective power of divine Grace moved to save 
Peter from utterly falling, even in the hour of his infidelity. 


Our Lord’s example is conclusive, that prayer is significant 
for the most exalted spiritual experience, that it is a means 
for producing the richest of subjective results. And His 
habit of prayer is vital to His Ethic. His moments of com- 
munion are full of intensest emotion and high resolve. Prayer 
has crucial importance for the adoption of His own methods 
in propagating the kingdom. It has everything to do with 
His knowledge of, and His surrender to, the Will of God con- 
cerning the cross. At His baptism, transfiguration, announce- 
ment of the passion, and in Gethsemane, prayer brought to 
the Redeemer clear vision, an inflow of emotion, and an access 
of power to effect a complete surrender to the Father’s will. 
The synoptists have no doubt of the relation of prayer to 
sacrifice in our Lord’s life and death. Thus they shew that 
the supreme exemplar of prayer as a means of Grace is Jesus 
Himself. This fact is tremendously impressive to the writer 
of the Epistle to the Hebrews, who sees in Christ’s prayer- 
experience the earnest of His Great High Priesthood : ‘“ Who 
in the days of His flesh having offered up prayers and supplica- 
tions with strong crying and tears unto Him that was able to 
save Him from death ; and having been heard for His godly 
fear, though He was a Son, yet learned obedience by the 
things He suffered.”! By reason of Christ’s own experience 
of Divine Grace through prayer, Christians are exhorted to 
draw near to the throne of Grace to receive mercy and obtain 
help in time of need.? 


It is necessary to guard against any mechanical explana- 
tion of the prayer-experience of Jesus. In such communion 
there was a reciprocity of action between His own Personality 
and that of His Father. Both were free. In such reciprocal 
activity Christ surrendered Himself completely to His Father’s 
Will, and He was conscious of inspiration as He did so. The 
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infinite objective resources, which Paul would describe as the 
unfathomable riches of divine Grace, became accessible to 
Jesus, and His own powers of volition transmuted them to 
effect the Father’s purpose. Schmiedel thinks the prayer at 
the grave of Lazarus is inserted by John to shew “ that Jesus 
did not need to pray for His own sake, but only for that of the 
people; and this He even explains to God in a prayer”? 
This is explaining the prayers of Jesus away as unreal. If 
such a view of the prayers of Jesus were tenable it would be 
nothing less than the snap of the spinal cord of Christianity. 
It is impossible to regard the Gospels as presenting reality at 
all if they present us with unreality in this matter. The 
prayers, persistence, and sacrifice of Jesus were His own 
achievements, and they were His working out of the imma- 
nent resources of His Father’s Grace both for Himself and 
others. No one could leave a profounder impression of the 
vital relation between the objective and subjective aspects of 
Grace, or the relation of prayer to the Christian Ethic, than 
does Jesus. This is manifested in the whole range of His life, 
work and teaching. He conveys such an impression of the 
reality of prayer for the carrying out of His Father’s pur- 
pose, that only the abstraction of such purpose from His life 
can lead to Schmiedel’s conclusion. 


H. Our Lorp’s INSPIRED ACTIVITY 


Our Lord attributes His power to exorcise unclean spirits to 
the Spirit of God,? or the finger of God.? When this objective 
control of His subjective activity was challenged by the 
Legalists, and attributed to Beelzebub, He uttered the terrible 
warning concerning the blasphemy which hath never forgive- 
ness. That is, in denying the gracious inspiration of His 
activity they committed the capital sin against divine Grace. 


1 Johannine Writings, 28. 
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Thus, the sin against the Holy Spirit is not the refusal to 
work out the divine power which is already at work within 
the human heart. This sin belongs more to the cognitive 
aspect of consciousness. ‘ It is.the inference of a degenerate 
mind, which is held responsible for its own degeneracy, 
refusing to apprehend that the only source of Christ’s power 
was holy and gracious. It attributes the ethical activities of 
Jesus to an unholy source, thereby confusing good with evil. 
And “to identify the source of good with the impersonation 
of evil implies a moral disease for which the Incarnation itself 
provides no remedy.” } Our Lord’s emphasis of the Grace of 
God as being the only explanation of His Ethic, could not 
have been stated more forcibly. His power to deliver men 
from their sins and to clothe them in their right mind was 
explained by Himself as due to the Spirit of His Father. 


© 


I. Our Lorp’s DEATH 


1. Its Necessity 


Before dealing with our Lord’s preaching and miracles we 
continue to interpret His Personal experience as it culminates 
in His death and resurrection. 

The space devoted by each evangelist to the death of 
Jesus is the best answer to those who hold that it is only in 
the epistles where the death of Christ receives elaborate 
attention. The synoptic treatment is at once more simple 
and less theolcgical than that of the Epistles; but ‘“ while 
the mind of Jesus is more simple than that of the Apostles 
His emotions are more complex.”’ The view that the Messianic 
congrcg tion read its theological notions into the synoptic 
record, or coloured the words of Christ so as to give to His 
death a meanii.g which it never had for Himself, is more un- 
tenable to-day than at any time during the last generation. 
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The exact period when our Lord became conscious that 
He must suffer a violent death has no such import to the 
evangelists as it would appear to have in the minds of many 
modern writers. Our Lord’s method of making the fact known 
was by instruction: ‘‘ He began to teach them.” * Such a 
method suggests that not until then were the disciples able to 
receive His teaching, rather than that Jesus Himself was first 
conscious of the fact which He taught. One thing is clear, 
Jesus apprehended that His death was necessary and taught 
its necessity to His disciples. Each evangelist reports His 
emphatic utterance that “‘ He must suffer many things and be 
rejected by the elders and the chief priests and the scribes, 
and be killed.” ? 

Our .Lord’s consciousness of the necessity of His death 
must be interpreted through the purpose which the evan- 
gelists uniformly ascribe to Him. The teleology of His 
mission involved Him in violent conflict from which there was 
no moral escape. In spite of the misunderstanding of His 
mother and brethren, the disappointment with the multitudes 
and the dulness of His disciples, He continued to give effect 
to the gracious motive of His Father. 

Since many of our Lord’s words and deeds reveal an in- 
finite tenderness and beauty we are apt to do less than justice 
to His tenacious will. The ease of many of our Lord’s move- 
ments may mislead us. It must not be overlooked that it 
needed his indomitable will to make His own life and work 
so winsome and attractive in the days of the Galilean ministry. 
The art of the strorg will lies in the ease with which it clothes 

“its strength in gracious Personality and indefatigable 
labours of love. Behind the Galilean experiences, with their 
parables and acts of Grace, there is an august power of will. 
In the authority to forgive sins on the earth ; in the sermon 
at Nazareth; in the claims of Lordship over Jewish institu- 
tions, we discern a calm but stupendous power of will, moving 
without deviation to its goal. To say ‘the thought that he 
might be the divinely selected one, may have been remote 
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from the beginning ’’! is as shallow a psychological estimate 
of the Galilean ministry as can be found. Nor was it Peter’s 
confession that ripened His decision to make a final move. 
Nor is it from that time forward “ that everything points to a 
great determination, a bold undertaking, a decided purpose.” 2 
The decided purpose is manifest in the baptism. It had been 
the most decisive and final thing in Jesus from that event. 
Pfleiderer would have us think that certain events at Caesarea 
Philippi deflected or influenced the purpose of Jesus, to risk all 
in an attack on the Jewish hierarchy ; whereas, it was the 
motive of Jesus which had led up to, and gave events their 
turn at Caesarea Philippi. Jesus never gives us the impres- 
sion that circumstances are influencing more than His 
methods: they are never presented as creati g His motives. 
If one thing stands out prominently during these critical 
days in the north, it is that the purpose which Christ had 
resolved from the first had led Him at last, not to the blind 
alley of Schweitzer, but to the conviction that to carry 
through His vocation without flinching involved Him in 
suffering a violent death. It is this conviction which the 
Transfiguration confirms. Moses and Elijah “ spake of His 
decease which He was about to accomplish at Jerusalem.” $ 
Again, also, ‘the voice’ assured Him and His disciples of 
His divine Sonship and Authority. 

Jesus had made His appeal to the will of man. Instead of 
surrender, however, He often met a response that challenged 
His authority and His mission. In some cases antagonism was 
so pronounced as to become threatening to His Person.4 
When He says that the Bridegroom shall be taken away, He 
throws out a hint of the end of the opposition which He has 
already encountered. The object of His opponents was to 
break His purpose by breaking Him. In a very real sense, 
then, the issue presented itself as one between Christ’s will 
and their will. And since battle was joined, He must sur- 
render the mission for which He came into the world, or 
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accept the consequences of the will of His foes in giving full 
effect to the objective and gracious will of His Father. 

The tenacity and direction of Christ’s will at Cesarea 
Philippi made a profound impression on His followers. Peter 
began to rebuke Him, but the disciple was addressed in turn 
as Satan, as a skandalon, as one who minded not the things 
of God but the things of men. On another occasion the 
disciples were afraid to ask Him regarding His death.t As 
they journeyed to Jerusalem, Jesus adopted the unusual 
course of going before them, and they were amazed; and 
they that followed were afraid.? His baptism of passion, or 
His subjective activity as it was controlled by the mightiest 
of all divine energies, the gracious will of His Father to save 
men,? overawed them. 

The subjective aspect of our Lord’s passion will throw 
further light on His own death. To the sons of Zebedee, 
and in the Garden of Gethsemane, He speaks of His death 
after the manner of drinking a cup. The Fourth gospel 
makes explicit what is understood in the Synoptics : it is 
the Father who hands Jesus the cup. The Master is conscious 
that to drink it will effect finally and completely the purpose 
of divine Grace. In other words, He must give His life freely 
and accomplish His will through all the gathering storm and 
opposition. 

1. The Triumphal Entry gives us the true key-note of the 
passion. However the disciples or the multitudes construed 
this event, it introduces us to the true temper of Jesus 
during these days. It was, even for Him, conscious of all 
the violence which awaited Him, the true estimate of His 
passion. He saw it all, with its appalling demand upon His 
thought, emotion, and will as an eternal triumph. When 
He drew nigh the city He wept over it. He knew that the 
triumphant march of His Grace would bring it down in ruins. 
Jesus entered Jerusalem in no spirit of pessimism nor burdened 
with the sense of impending failure, but confident that His 
will would achieve the undying triumph of the Grace of God. 


1} Me. 9, 31. 2 Mc. 10. 32. 3 Luke 12.50; Me. 10. 38-45. 
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2. Each Evangelist records the prayer in Gethsemane, 
focussing attention on the terrible nature of the feirasmos, 
He “ began to be greatly amazed and sore troubled.’”’! Prayer 
with such agony has no meaning unless it indicates the 
character of Christ’s conflict in making His surrender to 
the will of the Father. The thrice-repeated words shew that 
the struggle centres in His will. It is one of the rare instances 
in the Synoptic gospels where we are given the exact words 
of the Master’s prayer ; and such words are deeply significant 
as an index to’the cost of what He was about to do. Luke 
records a gracious answer to His prayer. An angel from 
heaven strengthened Him. But what He does is something 
positive, and in His prayer, He always conceives Himself as 
doing it, not as having it done to Him. 

3. Our Lord indicates some elements in His cup, and the 
Evangelists state others. 

He rebukes the treachery of Judas. He reproaches the 
methods and motives of His enemies.2 His silence before 
Pilate ; His stand beside Barabbas ; the mock coronation and 
worship ; the inability to bear His cross and the wounds of the 
Crucifixion ; the railing of the multitude ; the challenge to 
save Himself ; the consciousness that God had forsaken Him : 
His compassion on the ignorance of His murderers, and His 
prayer that forgiveness might be granted unto them; the 
commendation of His spirit into the hands of His Father : 
“these suggest the burden He was bearing, and the struggle 
He was waging during these hours of unceasing trial to His 
spirit as. well as of weariness to His flesh between the accept- 
ance and presentation of His sacrifice.”? It is essential to 
understand that all the above incidents were explained by 
Jesus in relation to something which He did—the drinking 
of acup. Jesus describes all the convulsive forces which 
converge against Him, as something which He meets, not asa 
helpless victim, but as one who gives abiding objective effect 
to the eternal motive of God. 
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When we consider our Lord’s passion in the light of His 
own interpretation as something which He accomplished, it 
becomes impossible to accept a view of His death in which 
His passivity is explained as the central fact. Nowhere 
does our Lord conceive Himself as a victim; as the author 
of the Epistle to the Hebrews says, ‘‘ He endured the cross, 
and He despised its shame.”’ 

Edward Caird sees the necessity of Jesus’ death as the 
inevitable result of His conflict with the Jew and the Roman. 
It is through this unavoidable conflict that Caird explains the 

cross, and claims that this is true to the Synoptic gospels as 
- against Paul. The death of Jesus is said to have been brought 
about by the opposition of its own principle, which would 
mean that human evil was necessary to give universal value to 
our Lord’s death; or, as Pfleiderer adds, crucifixion at the 
hands of His enemies “was the inevitable, providential 
means of His entrance into a higher life.”’! That is, evil was 
necessary to the evolution of the divine purpose. Because 
Caird cannot conceive an eternal dualism between good and 
evil, he sacrifices the real nature of evil, by making it the 
necessary instrument of good. On this view, ‘ necessity ’ 
belongs to evil, rather than to the purpose of Jesus. Accord- 
ing to the synoptic evidence, however, the conflict in which 
Jesus was involved was due to that which His own will 
initiated, and others opposed. Jesus knew His own will, 
and He knew that evil had its seat in the will of His oppo- 
nents. There is a vital difference between this. view of 
evil and Caird’s. To the latter the view of the conflict in 
which Jesus was involved was metaphysical rather than 
ethical. It would be idle to speculate regarding what did not 
occur in the experience of Jesus. But if sin is the thing that 
Caird conceived ; a lower degree of good—the resurrected 
Socratic theory of sin as ignorance—then it is safe to say that 
there would have been no such explanation by Jesus in the 
gospels of His own death. On Caird’s view the death of 
Christ can achieve no more than a redemption of the intellect, 
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There is no room for that transcendent and moral necessity 
which Jesus claimed in the gospels, both for His life and 
mission. Caird’s statement of the necessity of the death of 
Jesus is based on his Pantheistic explanation of good and evil. 
Consequently, he thinks that the most characteristic thing in 
Jesus is His confidence in God and goodness, and that His 
death is the promise of the final triumph of good. This is 
true as far as it goes, but it fails to go far enough. It does 
not allow room for that Doctrine of divine Grace which is 
revealed in our Lord’s quest for sinful men. We should say that 
the most characteristic thing in Jesus was the stupendous 
power of His will to love and suffer (due to the prompting of 
the Grace of His Father), and His consciousness of giving final 
effect to the Father’s will to save men: a salvation in which 
His control of the human will would be effected by His love 
to men. : 

In keeping with this view of the necessity of our Lord’s 
death, Caird looks upon Jesus as a victim of evil, a passive 
soul, whose outstanding virtue was His individual renuncia- 
tion for the sake of universal gain. True, He is said to have 
abstracted the sting of evil by drawing all its malice and 
violence upon Himself. Further, by His non-resistance, He 
was enabled to realize the principle of die-to-live in His own 
life. 

Now. such views of the passivity of Jesus receive no 
countenance whatever in His explanation of His own death. 
There is surrender in the will of Jesus, but it is the surrender 
of His will to His Father. He was master, not a victim, of 
events. Moreover, it becomes us to speak with great caution on 
the nature of our Lord’s renunciation. It is certainly mis- 
leading to say that Jesus renounced His egotism, as Caird 
does. For one thing, He had no false egotism to renounce. 
It was as impossible for Him to renounce His egotism, as to 
renounce His Personality and purpose. The true view is to 
realize that our Lord always takes a positive view of His 
death, and that His egotism is the assertion of His Grace. 

The attempt to go behind Paul, and get rid of the tran- 
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scendent values which he attributes to the death of Christ, 
by shewing from the Synoptic gospels that Jesus had no 
transcendental ideas on His death, is broken on the fact of the 
necessity which Jesus ascribed to His own passion. ‘‘ The 
necessity for His death was primarily created and forced by 
Himself in God’s name ; not indeed as if He was obsessed by 
an artificial and advertising form of suicide, but as the result 
of certain eschatological convictions about God’s procedure © 
and requirement which would now be called dogmatic rather 
than simply ethical. We are here far beyond the mean con- 
ception which reduces His death to a mere martyrdom, and 
makes Christ a sufferer historically as passive as He has 
sometimes been viewed theologically to be. . . . He was also 
more than the classic case, or the sacrificial protagonist, of the 
great human tragedy and fate. He was really the ruling power 
of the public situation and the arbiter of the future.’”’? 

This section which deals with the strenuous exertions of 
our Lord’s will even unto death, is a study in His subjective 
experience of the Father’s Grace. We see Him acting under 
the inspiration of its objective control. His will is rising to 
the demands of the Father’s redemptive will, and in the 
interaction of the wills of Father and Son the latter is 
conscious of those unfathomable resources which are sufficient 
for all His suffering and endurance. 

In addition to the fact of its necessity, Jesus expresses 
three other views of His death which present it as an objective 
manifestation of divine Grace. These are found in the Ransom 
Passage, the Parable of the Wicked Husbandmen, and the 
Last Supper. 


~ 


2. The Ransom Passage 
Me. 10. 45; Matt. 20. 28; cf. Luke 22. 27 


It is admitted by Pfleiderer that this passage teaches 
vicarious atonement ; but he says that such a thought was 
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entirely strange to Jesus, and that the evangelist makes 
Jesus Himself utter Paul’s interpretation of the death on the 
cross.! Criticism to-day is growing more reluctant than ever 
to accept this view. On no actual evidence can the genuine- 
ness of this passage be called in question. The only reason for 
disputing it is philosophical. It forms an integral part of a 
discussion in which Jesus was led to speak of His passion as 
the drinking of the cup. The saying is but another way of 
elucidating the necessity of His death, and the transcendent 
purpose which it would serve. ‘‘ The Son of Man came not to be 
ministered unto but to minister, and to give His life a ransom 
for many.” : 

I. There has been considerable discussion as to the exact 
meaning of lutvon, and for whom the lutron was made. There 
can be no doubt that it was made for lives which were under 
forfeit. It has been pointed out that the Priestly Code knew 
of no kopher® for forfeited lives—those guilty of intentional 
sins ; for the sin which thrust men out of a state of Grace, or 
the sins which led God to cast men off, P. knew of no ransom. 
As far then as the Priestly Code helps us to understand the 
condition of the life under forfeit, it is the same condition that 
Jesus Himself described by the word ‘lost.’ Even the 
Jewish view of divine Grace, to the mind of Jesus, did not 
furnish a ransom which could be substituted for His own. The 
inadequacy of the Law in this matter was realized by the 
Psalmist ; ‘‘none of them (boasters of wealth) can by any 
means redeem his brother, nor give to God a ransom for him 
(for the redemption of their soul is costly and must be let alone 
for ever).’’> Jesus came to give His life a ransom, a price paid 
in exchange, the price of a new spiritual heritage for man. 

2. The sons of Zebedee had requested that Jesus should 
shew them an act of Grace. He replied that only their 
ignorance of divine Grace had led them to make such a 
request. He then explained the nature of the act of Grace 
which He would accomplish for them by laying down His life 
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asaransom. His Grace was costly to Himself, and would be 
transmuted mto unique service through the givii.g of His life. 
Such words amounted to nothing less than a complete revolu- 
tion in their thinking on divine Grace. It rebuked their 
expectations of gratuitous favour at the hand of God, by 
shewing that the objective magnificence of God’s Grace was 
manifested in Jesus as the Sufferer who came to give His life 
a ransom for many. When we relate this thought to our 
Lord’s authority to forgive sins, and the profoundly ethical 
character of His forgiveness, we have the ideas through which 
we must interpret the service which He rendered to the souls 
under forfeit. He is then seen to be explaining His terrible 
expenditure of moral passion, the cost of divine Grace to 
forgive sins. The one word which comprehends this service 
to many is ‘reconciliation.’ It is a word which is never used 
by Jesus to explain His own work, but the fact is there, 
written clearly in His experience as reported in the Synoptic 
gospels. His will was devoted to the end of seeking and 
reconciling men to His Father. To the Sons of Zebedee, and 
the angry ten, He explained that He had come to render this 
specific service, and He leaves them in no doubt that the 
Grace of God prompted His action. When we set this 
passage in relation to our Lord’s views on the necessity of 
His death—and we have a right so to set it—it distinctly 
points to the conclusion that He conceived the necessary 
giving of His life as vicarious, and as such, an objective mani- 
festation of divine Grace. This is a statement so explicit as to 
constitute a distinct advance on earlier expressions of our 
Lord’s purpose. And this view of atonement through Christ’s 
death, implied in Mark’s gospel, is coming to be recognized 
to-day among the advanced scholars of Europe and 
America.+ 

3. What does our Lord accomplish for the souls under 
forfeit? ‘‘ The meaning of the sentence unambiguously is 
that the forfeited lives of many are liberated by the surrender 

1 See Forsyth, Evp., July, 1915, 81, especially footnote. Also 
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of Christ’s life.’! His fulfilment of the Divine Will brings a 
new consciousness of liberation to the sinner. His sacrifice 
was a ministry through which the forfeited life was to receive 
the divine Grace as dynamic. Fairbairn finds the equivalent 
statement concerning our Lord’s ransom in the Johannine 
sentence, ‘‘ the truth shall make you free.”? As he points 
out, our Lord desired His disciples to understand that His 
service was, and thcirs must be, “the antithesis of what 
exists in the ethnic kingdoms,’’* thus relating His vicarious 
death to the service which He demanded of the disciples. 
This implied that the giving of our Lord’s life had objective 
significance for the attainment of His ethical ideal. 

If it is replied that this is far from explicit in the ransom 
passage, we claim that such an interpretation is soundly 
justified, when the passage is set in the light of the whole 
Personality and motive of Jesus as stated in the Synoptic 
gospels. There we see that the mightiest thing in Jesus is the 
Grace of God, and the will to give it final effect. However 
or wherever the will of Jesus operates, in Galilee, in Geth- 
semane, or on Calvary, it always operates in men as spiritual 
energy. Inthe days of His flesh, through penitence, faith, and 
prayer, men felt that the mightiest force in their experience 
was due to the objective control of the will of Jesus. Even 
beyond the cross our Lord was conscious that His will would 
continue to be the unchanging objective reality which it 
had been during His life to His disciples, and it would finally 
triumph. 


3. The Wicked Husbandmen 
Mc. 12. 1-12; Matt. 21. 33-45; Luke 20. 9-18 


This parable is really our Lord’s answer to the question 
regarding the source of His authority. He expands Isaiah’s 
song of the vineyard,* shewing that He is conscious of occupy- 
ing the place of the Messiah in Jewish history. The Grace of 
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"God to Israel in initiating the covenant is implied, as also 
is Israel’s double failure to keep the covenant obligations. 
First, Jahweh is said to have received no fruits of the vine- 
yard, a startling criticism on the barrenness of Jewish ethics. 
Secondly, His servants have been handled shamefully, and 
some indeed killed. Jesus explains that the Grace of God to 
the nation has been hindered and rejected. 

The central fact in the parable is Christ’s relating of Him- 
self to the Theocratic idea. He is conscious of being the 
“beloved Son,’ whose mission is to appeal to the Jewish 
people to submit themselves to the crowning purpose of their 
history. He is aiso clearly conscious of the issues of His own 
appeal, both as regards Himself and the nation. He sees that 
His own death will be at one and the same time the fulfilment 
of God’s purpose and the occasion of God’s judgment. 

In this parabolic presentation of history Jesus shews again 
the moral necessity of His death. Whatever occurs He 
cannot surrender His mission nor acknowledge defeat. He 
came not to punish the husbandmen as they deserved, but in 
the fulness of the Grace of God to appeal tothem. In making 
such an appeal in the name of divine Grace He sees the 
necessity of His death. 

Our Lord’s estimate of the motive of the husbandmen in 
killing Him, the Son, is worthy of close attention: ‘ Let 
us kill him that the inheritance may be ours.” This is 
another verdict by Jesus regarding the motive of Jewish 
exclusiveness. If the validity of Judaism were eternal, and 
the Hierarchy claimed that it was, the Grace and goodness 
of God must flow through the Jewish Church to the world, 
and could flow through no other channel. On this ground 
Judaism repudiated Christ’s doctrine of Grace. It challenged 
His authority to forgive sins, and questioned the motive of 
His works of unearned compassion. It refused to recognize 
that in the Personality of Jesus the divine quest for man 
was ultimately demonstrated. This motive for exclusiveness, 
to keep the inheritance for themselves, was due to the Jewish 
doctrine of Grace as arbitrary favour ; and the judgment of 
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Jesus on this view is set-forth both in the parable and 
in the words on the rejected stone. 

' The parable has considerable bearing on the relation 
of the death of Jesus to His eschatological teaching. It 
testifies that He was conscious of His own significance both 
for the fulfilment of divine Grace and Judgment. The 
husbandmen had failed to yield their fruits to God and nothing 
could save them from doom. There could scarcely be a more 
scathing condemnation, nor one more likely to incite anger 
in the Hierarchy, than this aspect of the parable. As the 
evangelists say, they knew it was uttered against them, and 
they sought to lay hands on Him in that very hour. Sucha 
view throws added emphasis on our Lord’s teaching elsewhere, 
that Grace which is not appropriated or yields no corre- 
sponding ethic passes over into Judgment. 


4. The Lord’s Supper 


Me. 14. 12-26; Matt. 26. 17-30; Luke 22. 7-39; 
cf. 1 Cor. 11. 23-25 


A. Critical Questions 


There are certain textual difficulties in the Synoptists’ 
account of the Last Supper. The common tradition is 
that at the table Jesus took bread, and when He had blessed 
it, He brake it, and gave to them, and said, “‘ Take ye, this 
is my body.’”’ And He took a cup and when He had given 
thanks He gave to them. Mark and Matthew report that 
Jesus said “this is my blood of the covenant, which is shed 
for many.”’ Luke and Paul define the covenant as ‘new’: 
“this cup is the new covenant in my blood ’”’; “even that,” 
says Luke, “ which is poured out for you.”” Matthew adds 
“unto the remission of sins.” The first two evangelists, who 
are recognized as handing on the earliest tradition, omit the 
words “do this in remembrance of Me,” which are found in 
Luke and Paul, Such omission has led to the conclusion on 
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the part of some that our Lord gave no directions that the 
meal was to be repeated. The Lord’s Supper asan institu- 
tion is then attributed to Paul. Garvie’s explanation assumes 
the Marcan tradition to be original and allows for the principle 
of development along the mind of Jesus. “‘ That Jesus should 
desire to be remembered by His disciples is certain ; that in 
view of the importance He assigned to His death and their 
indifference to its purpose He should desire to be remembered 
as dying, as offering the sacrifice of a new covenant, is in the 
highest degree probable ; but it is unlikely that He instituted 
a mysterious rite to be only observed in separation from the 
common life of His disciples—as has been the case with 
regard to this memorial feast. What He wanted was to be 
always remembered in every common meal of the Christian 
community as thus offering His life to save men.’’! 

It seems to the writer that the latter sentence scarcely 
allows for the transmutation of the Passover Feast, which 
was an institution and which is associated with the Supper 
in the earliest synoptic tradition. Then Mark and Matthew 
point out that “as they were eating,” Jesus arrested the 
attention of the twelve by taking bread and a cup and 
relating the physical to the mystical by such words as “ this 
is my blood of the covenant.” This is conclusive that the 
Supper has close association with the common meal, but it 
also points to it being supplementary to, and distinctive 
from, that meal. Such distinction would explain one element 
in Paul’s protest against the confusion of the Supper with the 
common meal in 1 Corinthians II. 

We conclude that at the table Jesus did two things, He 
took bread and gave thanks and brake it, and He took a 
cup. The disciples also did two things, they took from 
Him the bread, and Mark says, “‘ they all drank of the cup.” 
Our Lord explained the wine which He gave and which they 
drank as a symbol of His blood, which He further defined 
as blood of the covenant, which was shed for many. 

Spitta and Bousset interpret these words apart from 
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the cross of Jesus: they claim that they had nothing 
“directly to do with the thought of His death.’’! Spitta 
regards the supper as a farewell meal, a promise that the 
apocalyptic banquet, which he says loomed so large in the 
expectation of the disciples, should not fail—which on 
Spitta’s hypothesis is eXactly. what did fail, since it did 
not occur during the lifetime of the disciples. He has to 
reckon with our Lord’s words “‘ my blood of the covenant,” 
but concludes that Jesus was referring to the Davidic- 
Messianic covenant. ‘‘ There is, however, no prophetic 
passage which joins together the conceptions of the Messianic 
covenant and of a feast, so that no explanation is offered 
of the association of the one with the other in the mind of 
Jesus.’ Spitta draws on the parables which represent the 
Parousia as a wedding feast or great supper, and through 
these, and our Lord’s eschatological teaching, of which there 
is evidence in the address at the table,? he interprets the 
Last Supper. We believe that such.an explanation fails to 
do justice to the objective character of Grace as revealed in 
the words and acts of the Lord Jesus at the table. 


B. The New Covenant 


It is the common tradition of the synoptists that our 
Lord uttered the words, “this is my blood of the covenant.” 
Diathéké is a new word in our sources, and it is a pregnant 
word, one which sheds fresh light on the character of our 
Lord’s will. Like a golden thread the consciousness of the 
covenant-relation ran through Israel’s national existence. 
It was the root idea of the Jewish Church, whose deepest 
conviction was that the eternal motive of God could never 
return upon itself. The innermost nature of the covenant at 
Sinai was its revelation of Jahweh’s objective grace to Israel. 
What connotation, then, had the idea of covenant in the mind 
of Jesus ? It is certain that we cannot discover our Lord’s 
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meaning anywhere outside His own interpretation of His 
Person and work, as we have so far sought to understand 
them. No one doubts that the Sinaitic covenant with the 
nation, or the new covenant with the individual in Jeremiah, 
_ was due to the initiative of divine Grace. And when Jesus 
used the words, ‘‘ my covenant-blood,” He surely meant that 
He was initiating something new by His sacrifice, and that 
the motive which prompted His action was gracious. Our Lord 
knew that to every Jew the word ‘ covenant ’ called up the 
most vivid thoughts and emotions as he dwelt on God’s 
loving-kindness. And when He declared that His blood would 
also establish a covenant, He meant that there was that in 
His act, which would enshrine as an objective reality the 
ultimate motive and sacrificial character of the Father’s 
Grace. 

It is unsatisfactory to construe our Lord’s words “ my 
blood of the covenant” through any methods of blood 
manipulation in the Old Testament. The ratification of the 
covenant in Exodus 24. by the sprinkling of the blood upon 
the people who had already consented to the covenant, shews 
that the sacrifices of the Old Testament were never regarded 
as initiating the covenant, at the best their aim went no 
further than to confirm and conserve the covenant-relation- 
ship. The only reason for the existence of the Priestly Code 
is that the covenant is already a historical fact. 

The function of the blood in Old Testament sacrifices 
is stated clearly in Leviticus: “for the life of the flesh is 
in the blood: and I have given it to you upon the altar to 
make atonement for your souls: for it is the blood which 
maketh atonement by reason of the life.”’1 When it is asked, 
how, or why, does the blood make atonement, or how is the 
blood related to guilt, the Old Testament does not say. As 
far as the Old Testament is concerned the question was never 
asked. We know that on the Day of Atonement when the 
laying on of hands signified a transference of guilt, the goat 
for Azazel was not a sacrificial victim. That is, the goat for 
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Azazel bears the sins of the people away, because Jahweh 
ordained that it should do so, even when its blood was not 
poured out before Him. Again, were the guilt of the people 
transferred to the sacrificial victim, whose blood makes 
atonement, the victim would be unclean, whereas it is holy 
and eaten by the priests: Moreover, it was the priests who 
performed the atonement ritual. Kautzsch is led to the 
conclusion that the indispensable condition of forgiveness was 
a full compliance with the Priestly Code. ‘‘ The Jews sacri- 
ficed, just indeed as they maintained many other customs, 
because God commanded them so to do: that seemed a 
sufficient, and indeed a complete answer to the ‘why’ of 
sacrifice.” The Old Testament regards forgiveness as 
belonging to him who keeps the commandment. 

The above reasoning must not prevent a proper apprecia- 
tion of sacrifice in the experience of the Jewish worshipper. 
That sacrifice occupied a vital place in his worship is not 
open to doubt. It never seems to have occurred to any Jewish 
thinker, however, before Philo, to speculate on the ‘ why ’ of 
sacrifice ; but Gray shows that for Philo sacrifice was never 
divorced from genuine religious experience. “ Homage, thanks- 
giving, propitiation ’’ were the three purposes which Philo 
discerned in sacrifice. ‘‘ The spoken commands are manifest 
symbols of what is unknown and unseen.”2 ‘‘ You see that 
soul is nourished, not on earthly and corruptible food, but on 
words which God showers from His sublime and pure nature, 
which is called Heaven. We cannot exhaust the abundant 
wealth of the graces of God.’ “ Everything,” says Philo, 
“is due to Grace.” The perils of sacrifice were very real to 
the eighth-century prophets, for they saw the effects of its 
abuse. We have pointed out that Jahweh’s hesedh was 
avowed to Israel and that it passed into human experience 
through faith and obedience. The vital necessity for con- 

1 , , 
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2 Gray. tbid., 390 f. 
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serving the experience of hesedh was increasingly felt by the 
Jewish Church, and the ritual of sacrifice, because it was, as 
Philo said, ‘a spoken command,’ came to be appreciated 
as purely educational, sacramental, and symbolical of the 
teleological unveiling of Jahweh’s hesedh, which alone had 
the potency of atonement for the unintentional sinner. It was 
recognized by the Jewish Church that God alone forgave sins, 
and sacrifice was sacramental, since it was Jahweh’s appointed 
way of pardon. 

Now the objective character of Jewish ritual as explained 
above has profound significance for the understanding of 
our Lord’s words, “this is my blood of the covenant.’’ He 
was speaking to men by whom sacrifice was regarded as a 
divine institution for the confessing and the putting away of 
sin; and in contrast to sacrifice which was symbolic in 
religious experience under the old dispensation, He affirms 
that His sacrifice will be effective in initiating a new covenant : 
that is, His death will have an absolute objective value for all 
their future experience, and the experience of the race. From 
it shall flow those abiding objective energies of Grace which 
shall be accessible to all whose faith and obedience appropriate 
them. 

In this connection the argument of the writer of the 
Epistle to the Hebrews concerning the objective character 
of the new covenant might be recalled. He says that the Old 
Testament sacrifices were skza, a shadow, “ old and wearing 
out and nigh unto vanishing away ”’: they were mere symbols 
and there was nothing sacramental about them. They were 
not types fulfilled in the sacrifice of Jesus. ‘‘ They were 
‘things made,’ mechanical institutions, and were to be 
shaken and removed so that the realities which are not shaken 
might abide.’’! 

On the other hand, the writer of the Epistle calls the 
true symbol eikon, and it is in this sense that he wishes 
his readers to understand that the death of Jesus on the 
cross was truly sacramental, for it was an eternal sacrifice 
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for sin. Writing for men whe were damiliar with Alexandrine 
forms of thought, he says that Christ’s sacrifice was the ‘ sub- 
stance,” and the Old Testament sacrifices were ‘ shadows.’ 
In this way he gave an eternal objectivity to the sacrifice of 
Jesus, such as nothing in heaven and in earth could shake. 
It was an act which embodied the abiding reality of 
divine Grace for men. Consequently, when the author comes 
to discuss the relation of guilt to blood in the Old Testament 
sacrifices, he says that ‘‘it is impossible that the blood of 
bulls and goats should take away sins.’ Had the Priestly 
Code, then, promised a forgiveness which it could not, and 
never did, mediate ? No. It must be remembered that the 
Epistle to the Hebrews was written by one who knew the © 
substance as distinct from the shadow; but that does not 
mean that Old Testament sacrifices never had any importance 
for true religious experience. Those who were obedient to the 
divine appointment of sacrifice were forgiven. But as Nairne 
says, ‘it is hard to suppose that anv thoughtful Jew believed ”’ 
that the blood of bulls and goats did take away sin, or “ that 
the Old Testament was meant to say that it did.”2 The 
sacrificial system of the Old Testament was a concession to 
creaturely weakness ; still, to the Jew it was educational and 
sacramental ; but it could not be so any longer to one who, 
like the writer to the Hebrews, had experienced the sacra- 
mental Grace which was made eternally objective through the 
cross to penitence and faith. 

Now we believe that the writer of the Epistle to the 
Hebrews is making boldly explicit the same objective potency 
of divine Grace in the death of Jesus, which was present to the 
mind of the Master when He said, “‘ this is my blood of the 
covenant.’’ He meant that His blood was the true sacrificial 
blood, an eternal sacrament of regenerating and inspirational 
Grace to the penitent and the believing. The reaction from 
crass theories of the atonement has led to a view of our Lord’s 
death which is too subjective, and which fails to estimate 
correctly the efficacy of Christ’s sacrifice for overcoming sin 
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and its effects in the race. The subjective aspects of His death 
have been recognized in the preceding section, where attention 
was drawn to our Lord’s will as inspired by the Grace of the 
Fathe: to achieve the Father’s end. The subjective experience 
as thus set forth appeals to the already morally awakened ; 
but the intellectual capacity for appreciating the subjective 
aspect of the atonement is the very thing that is lacking, and 
needs evoking, in the morally lapsed, particularly in the out- 
cast type, such as the Magdalene or the dying malefactor ; and 
it is when we attempt some understanding of what the cross 
has done for such degenerate hearts that we are driven to the 
conclusion that it has an indisputable objective value such as 
the New Testament claims for it. It is impossible to whittle 
down the cross by saying that it was the high-water mark of 
human heroism in the service of an ideal ; it was more; it 
was God’s act in Jesus Christ, a divine intervention in history 
which man had polluted by his own sin. Matthew reports 
our Lord as saying that His ‘ blood of the covenant was 
shed for many unto the remission of sins.”” Jesus declared 

that His sacrificial blood was that which touched the funda- 
~ mental instinct of the human heart, however depraved that 
heart was. He, Son of God, incarnate Grace, poured out His 
blood as symbolic of His whole Personality, ‘‘ unto remission 
of sins.” 

There is no serious critical objection to the word ‘new’ 
in our Lord’s reference to the covenant. When we turn to 
Jeremiah we find the new covenant involved an experience in 
which God and man were most intimately related. In the 
new covenant of Jeremiah the individual was conscious of 
divine Grace initiating him into a knowledge of the divine 
character and a personal experience of the forgiveness of sins. 
This experience is similar to that which we find in the Synoptic 
gospels in those whom Jesus forgave ; that is, in the experi- 
ence of the forgiveness of sins, Jesus occupied on the earth 
the place which God occupied in the experience described by 
Jeremiah. Now the shedding of His blood unto the remission 
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of sins is consistent with the experience effected by Christ’s 
Personality during His ministry. If the blessing of for- 
giveness, which our Lord initiated and sustained during 
the historic ministry, was described by Him as the effect of 
the divine purpose, in what sense does He speak of His death 
as instituting a new covenant ?, He means us to understand 
that His whole experience is one seamless robe, and the fact 
to keep in mind is that suffering was its warp and woof. This 
should help us to see still further the cost to Jesus of the new 
covenant in His blood. 

It is most probable that our Lord’s thoughts and words 
in the upper room, as on other occasions, were coloured 
by the experience of the Suffering Servant. But the sufferings 
of the Servant were inspired by the suffering Grace of God, 
which our Lord knew well from His reading of Deutero-Isaiah. 
We must never lose sight of the working of our Lord’s will in 
the institution of the new covenant by the pouring out of His 
blood. It is the task before His will which is so vividly 
present to Him. And in this supreme effort of will there is 
much to suggest that He was profoundly conscious of the surge 
of divine Grace in Himself. He would know that previously 
the same surge had risen highest in the suffering love of God as 
portrayed by Deutero-Isaiah. The prophet had pointed out 
then, that it was no light thing for Jahweh to realize His 
purpose ; that it was impossible for Him to barter His glory 
or surrender His covenant-purpose. There is an urge in 
Jahweh’s passion to redeem Israel which we discern in 
the stupendous expenditure of moral energy on the part of 
Jesus. His Grace through His unique passion, wills to effect 
a particular and definite relation between Himself and men. 
The essential nature of the new covenant will be that man has 
personal dealing with Christ. The object of the suffering love 
of God and the Suffering Son was a people in covenant- 
relationship. So that our Lord could not have meant other 
than that His act,in which His whole Personality was objecti- 
fied, would effect a bond of personal affection between Him- 
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self and many, a bond initiated by divine Grace, and cemented 
by the inspirational energies of Grace, until the many became 
one in their relation to each other. 

It follows, then, that our Lord’s act of instituting the new 
covenant needs to be estimated on its internal side to learn 
the cost of forgiveness to God. When this is done, the 
intrinsic quality of our Lord’s Grace is seen to lie in His will. 
“The precious and sacred thing was His holy, God-beloved 
will and its complete obedience of faith. There is the nerve 
of Personality, there is the seat of sanctity. There the 
great, eternal, final Redemption transpired. The value of 
the cross lies in its value as an act of Christ’s soul and will.’’! 
But as Forsyth says, “ Christ was God’s act of Grace, and 
did not merely announce it.”* From the beginning God’s 
Grace was prompting His action in Christ, whose will was 
making the same Grace real and available for men. It flowed 
through His Personality and rose as a tide to its flood at the 
cross. 

A number of writers hold that our Lord’s death had no 
sacrificial import to His mind, because there was no need that 
it should have. This view is said to be based on His own 
teaching of divine forgiveness as free and unconditioned. But 
this is surely a radical misunderstanding of the nature of 
divine Grace as presented in the Gospels. Its chief error is to 
interpret Grace in the Greek sense, as the sunny and kindly 
attitude of God who is disposed to overlook sin, which also in 
the Greek sense is a lapse due to ignorance. This estimate 
takes no cognisance of the cost of forgiveness to God’s Grace 
which is seen in the experience of Christ as the Suffering 
Servant. For us men this is the ultimate and pregnant fact 
to observe. The operation of the divine will in Jesus is 
consistent from His baptism to His cross; every act of His 
will initiated the Grace of God for man. This means that His 
Personality, whether in Galilee or Gethsemane, or on Calvary, 
was essentially sacrificial and sacramental ; that He Himself 
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‘was the new covenant which He made completely effective by 
the shedding of His blood. 

In view of this cost of divine forgiveness to God. and 
His Son, as seen in the stress of Christ’s will, it is impos- 
sible to speak of Grace as unconditional. Free it is, abun- 
dantly free, but the Synoptic gospels never present it as 
unconditional. The cost of Grace shews that it is not without 
conditions that God forgives. The moral conditions under 
which it operates in man will be made clearer in the second 
part of this work, which deals with Grace in its psychological 
aspects. 


c. Sacramental Grace 


The foregoing section has shewn the objective potency of 
our Lord’s sacrifice. We now proceed to discuss the Master’s 
unfolding in action of the sacramental Grace of His own death. 
This involves some attention to the subjective aspect of divine 
Grace in human experience ; for it is obvious that the objec- 
tive reality of Grace as set forth in the instituting of the new 
covenant cannot be abstracted from the experience of those 
who receive it. It is impossible to discuss the symbolism 
in the upper room. without considering at this point the 
psychological effect in the disciples of the objective potency 
of our Lord’s sacrifice. 

We read that Jesus took bread and wine; of the former 
He said, “this is my body”’; of the wine He said, “this is my 
blood of the new covenant.” That is, He used the bread 
and wine as simple illustrations of eternal and objective 
reality, which was the sacrifice of His body and blood for 
sin, and He used them as having so real a connection with 
that reality that they were effective means for compre- 
hending it, “ and that in action rather than in bare thought.’’! 
Thus His sacrifice “is shewn to be in a pre-eminent sense 
sacramental, revealing through its visible heroism the secret 
of the Saviour’s Personality and work, and affording to His 
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servants a means of partaking in His effort and strength.”! 
In the shedding of His blood we have seen at what cost 
our Lord’s will responded to the Grace of the Father, and in 
the upper room, “the true symbol is not an element, it is an 
act’; one which had abiding efficacy and through which 
all the mighty and invisible energies of Grace became available 
for man’s redemption. Our Lord’s will was as objectively 
real to the disciples as the bread and wine were to their sight. 

Now the taking of the symbols by the disciples has pro- 
found significance for the subjective experience of sacra- 
mental Grace. Eating the bread and drinking the wine are 
symbolic actions of the psychological function of faith in our 
Lord’s sacrifice, and the appropriation by the will of eternal 
and invisible Grace. If this interpretation is said to be a 
reading into the supper of later views, we believe that the 
subjective experience of Grace preceding the Last Supper, as 
it is brought out in the second part of this work, shews that 
the above reasoning is in line with the disciples’ past experi- 
ence: Eating and drinking are symbolic of an act of will 
which is mystical communion, an experience in which Christ 
communicates and man assimilates His life and power. 
Sacramental Grace is impossible apart from an act of will on 
the part of one who would receive it. As the symbols expressed . 


~~the eternally gracious will of God in Jesus, so they made a 


demand on the «motion and will of the disciples. When they 
took bread and drank of the cup it was a decisive act, 
responding to the decisive act of the Master, the answer of 
the human will to the control, already felt, of the divine will. 
Thus were the disciples to become conscious of the objective 
potency of Jesus for their own moral resources. It is Jiilicher’s 
failure to realize this which led him to regard the Last Supper 
as meaningless for Christian Ethics. 

Appioached as a study in Grace, nothing is more dis- 
appointing than Schweitzer’s handling of the Lord’s Supper. 
He looks upon it as the last of several ‘ sealings,’ or eschato- 
logical sacraments, by means of which the disciples are 
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assured of a place ia the future kingdom when the Son of Man 
comes in His glory. These eschatological sacraments were 
guarantees to the disciples that they should survive the 
calamity attending the inauguration of the new supernatural 
age. ‘‘It is a mistake to regard baptism with water as a 
‘symbolic act’ in the modern sense, and make the Baptist 
decry his own wares by saying, ‘I baptise only with water, 
but the other can baptise with the Holy Spirit.’ He is not 
contrasting the two baptisms, but connecting them—The 
object of being baptised by him is to secure baptism with 
the Spirit later. The forgiveness of sins associated with 
baptism is proleptic, it is to be realized at the judgment— 
the baptism of John was, therefore, an eschatological sacra- 
ment.’ Likewise the meal at the Lake of Gennesareth was 
a veiled eschatological sacrament. Those who received it, 
however, did not know that it was a sacrament. The Last 
Supper at Jerusalem had the same significance as that at the 
Lake ; but on this occasion the disciples understood what 
Jesus meant, for He told them explicitly that He would drink 
no more of the fruit of the vine until He drank it new in the 
Kingdom of God. Schweitzer is emphatic that baptism and 
the Last Supper were sacraments, but he regards them only as 
an integral part of the apocalyptic movement of which Jesus 
was the new prophet. 

But Schweitzer’s guarantees for the individuals in these 
sacraments are really no more than the guarantees of magic, 
and magic is spurious religion. How could a sacrament 
be a guarantee to those who never apprehended that it was a 
sacrament, as Schweitzer declares to have been the case at 
the Lake ? The objectivity which He ascribes to the sacra- 
ments is a false abstraction, for it ignores the believer’s 
appropriation of it, as an act of will, which is symbolized in 
the taking of the bread and the wine. 

Schweitzer is so obsessed by predestinarianism that he 
has missed the only guarantees to the individual recorded 
in the Synoptic gospels. These guarantees must be inter- 
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preted through the demand of divine Grace on the human 
will and whether the will responds. But it is in regard to these 
demands on the will that Schweitzer fails to do justice to the 
ethical teaching of Jesus. It is not alone his interim-ethic 
theory ; by the rigorous application of the principle of deter- 
minism he reduces all the ethical teaching of Jesus to mere 
words. Attention has been drawn to the unethical character 
attaching to Jewish apocalyptic conceptions of Grace ; and 
here, Schweitzer can do no better than did the Jewish Apoca- 
lyptists. He can only develop his eschatological theory at the 
expense of the ethic of Jesus. This comes out plainly in his 
treatment of the Sacraments, and therefore of the Lord’s 
Supper. He fails to see that the symbolic element in the upper 
room is free action which sets the Will of Jesus as objective to 
the will of the disciples. And when such symbolism is inter- 
preted through what we know already of the will of Jesus it 
can only mean that the guarantees for the individual are not 
abstracted from profound ethical qualities which belong to 
character, qualities which are due to the control of the Grace 
of Christ over the human will. 

Now our view of the consistency of Christ’s will means 
that the symbols of action in the upper room cover the whole 
of the historic ministry ; that from His baptism our Lord was 
the Father’s sacrament to all who willed to receive Him. 
His Grace was consistent. The author of the Epistle to the 
Hebrews traces the development of our Lord’s will in the 
words “ He learnt obedience,” and it was obedience unto the 
cross ; but the quality of His obedience as symbolized in the 
upper room was not different from that at any other period of 
His ministry. The progress was not due to the external 
pressure of circumstances, but to the intrinsic character of 
His own will and motive. So that He was always a living 
sacrament to faith. In the early days of the ministry men 
were conscious of receivii g His grace in the forgiveness of 
their sin, and in new moral powers. Sacramental Grace 
therefore, involving the objective character of Grace and 
its cost to God on the one hand, and setting forth the objective 
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demands of Grace on the will of man on the other, was always 
present in Jesus. 

It is not claimed that there was nothing more to be ex- 
plained concerning Christ and His death. There comes 
a time when men are driven to interpret their experience, 
and it came to the disciples. ‘What is claimed is that under 
the historic conditions of the ministry there were those who 
were conscious of an experience in which Christ’s will and 
their will were involved. They were not modern introspection- 
ists with a knowledge of themselves as spectators of their 
own psychical processes. Until the Resurrection they were 
not in possession of the whole facts. In stating the facts, 
however, it is amazing how little interpretation the evangel- 
ists give. But the facts which are stated magnify the Grace 
of God to men as sacramental in jesus. 


J. THE RESURRECTION 


The synoptic view of our Lord’s risen experience raises many 
critical difficulties. The Second gospel breaks off abruptly, 
having described no more than the visit of the women to the 
empty tomb. It reports that the women saw a young man 
sitting on the right side of the tomb clothed in white ; they 
saw an angel, says Matthew. The Third gospel narrates that 
while the women stood inside the tomb, perplexed at the 
absence of the Lord’s body, two men stood by them in dazzling 
apparel. The First gospel describes the appearance of Jesus 
to the disciples on the mountain im Galilee where He gave His 
great commission to the eleven. After the visit of the women, 
Luke adds that Peter ran into the tomb and then departed to 
his own home, wondering at that which was come to pass ; 
that on the same day our Lord appeared to two disciples on 
the way to Emmaus, to Simon and to the eleven, but all these 
appearances were im Jerusalem. On the same evening He 
appeared to the eleven and delivered His great commission, 
but commanded them to tarry in Jerusalem until they were 
clothed with power from on high. 
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It is at this vital point that the limitation of this Thesis 
to the Synoptic gospels is seriously felt. The evidence of 
the synoptists for the Resurrection must always be con- 
sidered in relation to the early chapters of Acts, and the 
Epistles of Paul. In a word, evidence for the Resurrection 
and for the faith of the early Church is of one strand. This 
does not mean that difficulties of harmonizing available 
evidence disappear. It does, however, establish the con- 
tinuous flow of moral activity of which Jesus was the inspira- 
tion during the historic ministry. 

Garvie thinks that probably in the adaptation of Christ’s 
Grace to the need of the disciples lies the solution of the 
problems that our fragmentary records leave unsolved.2 
One fact demands reverent attention. Criticism has estab- 
lished beyond reasonable doubt that the author of the Third 
gospel and Acts was the same person, and that he was the 
companion of St. Paul. This furnishes the link which holds 
the evidence together. Whatever difficulties there may be in 
harmonizing the synoptic evidence, or Luke’s gospel and the 
forty days’ interval between the Resurrection and the 
Ascension in the Acts, it is unlikely that Luke would write a 
history which was inconsistent with itself. Thompson admits 
that we get a surprising consensus of evidence throughout the 
gospels for the two crucial appearances, one to Peter, the 
other to the eleven.? 

Mark gives no explanation of the event of the Resurrection 
beyond claiming that Jesus had kept His word. 

The angel in Matthew says to the women, “He is not here, 
for He is risen, even as He said.” Then follows the appear- 
ance of Jesus to the women and His message to them for 
the disciples. He does not explain His Resurrection to the 
eleven. He claims that all authority has been given to Him 
in heaven and on earth. In virtue of this authority He sends 
them to continue His work on the earth and to teach what He 
had commanded them. 

This can only refer to the instruction of pre-crucifixion 
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days. His Grace and His Ethic were to form the substance 
and content of their message. The closing words of the 
Gospel abound in Grace. They imply what His Gracious 
Presence had been in the days of the Ministry, and they 
promise the Grace of that Presence even to the end. 

Luke is explicit that the women entered into the tomb and 
found not the body. The explanation is that He had risen, 
as He said, when He was yet in Galilee. Each evangelist 
sees that in rising again our Lord had kept His word. 

The Emmaus experience confirms the evidence of the 
women and Peter for the empty tomb. Our Lord again 
explains the necessity of His sufferings, and their relation to 
His entrance into Glory. It must be remembered that what 
is recorded concerning the necessity of our Lord’s passion 
is inseparable from the necessity of His Resurrection. In Mark 
8. 31; 9. 31, He speaks of His Resurrection as an act of His 
will. Such words surely form the basis of the Johannine 
sentence, “‘therefore doth my Father love Me, because I lay 
down my life that I may take it again.’ 

The Grace of Jesus is seen in the assurance which He 
brought to the hearts of the eleven.? He convinces them of 
His identity. The tumult of their emotion could not better 
be described than by Luke, that they disbelieved for joy and 
wondered. He recalled to them His words on the necessity of 
His Resurrection and then proceeded to open their mind, a 
wondrous act of Grace, that they might understand the 
Scriptures. The final purpose of His death and Resurrection 
was, He shewed, that repentance and remission of sins should 
be preached in His name. He promised the gift of power from 
above, all that is comprehended in the gracious access of the 
Holy Spirit. And conscious of divine Grace as the mightiest 
energy working in and through them, they were to bear 
witness of the things which they themselves had seen and 
heard. 


1 John ro, 17 f. 2 Inner Life, 437. 


CHAPTER II 


THE QUEST, THE APPEAL, THE WELCOME OF GOD’S GRACE 
IN JESUS 


A. THE QUEST OF GRACE 


1. The Preacher of Grace 
Mark 1. 38; Luke 4. 43 


E have seen that our Lord was conscious of 

having been anointed to preach good-tidings. 

All things had been delivered unto Him by the 
Father, His message of Grace included. This is the first 
sentence in the Marcan cycle which states our Lord’s con- 
sciousness of being sent to preach the Gospel. ‘“‘ For to this 
end came I forth.’’ The meaning of this declaration is not 
exhausted by reference to the exodus from Capernaum to 
preach in other cities. The immediate intention to preach in 
other parts must be included in the more comprehensive 
purpose of His life. Unless we are to dismiss the evidence of 
Luke, we must admit that Christ was conscious of being in the 
present world for the specific mission of preaching good- 
tidings. There is an urgency and necessity in the Third 
gospel which allows of no other interpretation: “I must 
preach the good-tidings of the Kingdom of God to the other 
cities also, for therefore was I sent.’’ Such a passage pulsates 
with the energy of the Grace of God, prompting Jesus to go 
from city to city in quest of sinful men. From this utterance 
onwards Jesus never shews the slightest hesitation concerning 
the ultimate motive of His Presence in the world. He knew 
that He had been sent on a gracious quest. 

Io! 
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2. The Quest for Sinners 
Mark 2.15-17; Maitt. 9. 10-13; Luke 5. 29-32 


Each evangelist relates the feast in the house. We have 
seen that on such matters as His authority, often as it 
affected Jewish institutions, our Lord came into collision 
with the Hierarchy. His doctrine of God and man, and their 
relation, incarnated in His action, afforded another ground of 
annoyance. He had already forgiven the sins of the paralytic, 
and had proceeded to approach irreligious men in God’s name, 
manifesting in His unique activity the quest of Grace. The 
personal approach of God to man, and of man to God—an 
experience which Jesus assumed to be the resultant of His 
quest—was an experience which revolutionized the legalistic 
views of divine and human relations. If such personal experi- 
ence were real, it was seen clearly enough that divine-human 
relations were no longer regulated by the Jewish Church. 

Without variation each evangelist records the motive 
of our Lord’s quest: ‘I came not to call the righteous, 
but sinners.’’ The object of associating with such men was 
to convince them of the hunger of divine Grace for their 
penitence and fellowship. These outcasts of the Jewish Church 
had ceased to contemplate any approach to God as possible 
from their side. To conceive God as approaching them was 
more remote still. When Jesus, knowing that He had been 
sent, sought them in the name of God they were conscious of 
the compassion of divine Grace Personalized in Him. Aban- 
doned they might be, but they had sight for what the Legalists 
missed—that the holiness of Jesus did not exclude His gracious 
quest for their fellowship. 

In the attitude of the Nomists to the publicans and sinners 
we perceive the wideness of the gulf between the two 
classes in Israel in our Lord’s day. We shall see that Jesus 
had no hope of reconciling them except on a common evan- 
gelical and ethical basis. His despair of the unintentional 


GOD’S GRACE IN JESUS 103 


sinners on this occasion is seen in His intuition of their 
estimate of themselves as ‘ whole,’ and needing no physician. 
Our Lord was not given to sarcasm ; but it is impossible to see 
in His words any other meaning than a scathing judgment on 
the legal relations of God and man. Opposition between Him- 
self and the Jewish leaders always arose from some act or 
claim on His part to effect a totally different divine-human 
relationship. On this occasion Jesus used the word ‘ whole ’ 
to express the view of the Legalists that Judaism was a 
perfected religious system. The authority of the Torah was 
regarded as pre-existent and final : no one could deduct from 
it nor add toit : it contained the last word on God’s approach 
to man, or man’s approach to God. Such perfected legal 
safeguards afforded Christ no ground of appeal, for Judaism 
was a closed system and complete without Him. The First 
evangelist is conscious of this, for he quotes from Hosea, 
pointing out that the Legalists had not learnt that Jahweh 
desired hesedh at their hands ;1 in eating and drinking with 
publicans and sinners, it was divine hesedh which Jesus 
revealed. 


3. Parables of Lost Sheep and Coin 
Luke 15. 1-7, 8-10; Matt. 18. 12-14 


In these parables our Lord explains and vindicates His 
motive and methods of work. ‘‘ The Pharisees and Scribes 
mutmured, saying, This man receiveth sinners and eateth 
with them.’”’ Were Jesus the Messiah they assumed that His 
aims and activities would coincide with their own. On the 
other hand, were the Legalists, as they claimed to be, the 
neighbours of God, Christ assumed that they would rejoice 
and not murmur at the repentance and return of the lost. 

The Grace of God is revealed in the value which these 
parables set upon man as man. To Jesus, human life was of 
inestimable value since it was a divine gift. However aban- 


1 Matt. 9. 13. 
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doned the individual was, Christ taught that he was in- 
comparably precious to the Father. He shews that God could 
not be indifferent to depraved men. The nature “of His 
eternal motive made, and still makes, such irdifference 
impossible. This view is accented further in our Lord’s 
suggestion that God is the rightful owner of that which is lost. 
Whatever value the individual had received before this 
period, it was Jesus who first revealed to him his intrinsic 
worth to God. The contempt of the Legalists for publicans 
and sinners indicates their values of man as man. It must 
be pointed out that the ninety-and-nine were not necessarily 
the Legalists, dwelling safely in the fold, for whom no quest 
was necessary. The use of numbers in these parables has no 
other aim than to establish the ultimate significance of the 
individual for God. They indicate that human revaluaticn 
which was manifested through the Master’s gracious quest. 
Both within and without Israel, considerable progress 
had been made from the tribal view of the individual to a 
sense of his personal responsibility. Jeremiah was the first 
to proclaim a new value of the individual within Israel. His 
teaching, followed by that of Ezekiel, contained the germ of 
universalism, which was capable of shewing the inherent 
worth of the individual as such, through his spiritual relation 
to Jahweh. The teaching of these prophets, however, never 
really progressed beyond a_ particularistic setting. The 
Sinaitic covenant was made with the nation, and Jeremiah’s 
views of the individual were no more than “a change of stress, 
not of contents. ... It has been held that Jeremiah’s 
doctrine of the new covenant was making Christianity 
possible. But he was also making Judaism possible . . . the 
new covenant is specifically made with the house of Judah and 
of Israel, and it is associated with the permanence of the seed 
of Israel as a separate people.’! That is, the same exclusive 
significance was attached to the Jew as an individual that had 
been attached to the nation. Not even Deutero-Isaiah, where, 
with the exception of the Book of Jonah, the Messianic 


* Abrahams, Judaism, 9 f. 
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mission of Israel to the world is most definitely stated, draws 
an acceptable conclusion concerning the individual as such. 
Jahweh addresses Cyrus as His shepherd,! but he has no 
intrinsic value to God: He takes hold of this Gentile warrior 
as a man takes hold of a tool. He is without worth to God 
except as the most potent political force of that time, capable 
of effecting the redemption of Israel from Babylon. And 
Cyrus may be regarded as the final estimate of Deutero- 
Isaiah concerning the value of the heathen individual to God.? 

‘From the time of the reformation under Ezra and Nehemiah, 
‘with its repudiation of mixed marriages, all distinctions 
between Jew and non-Jew were sharpened, until the Gentile 
had no significance to God except through Jewish mediation. 
The apocalyptic theology as explained in the Introduction 
shews how Judaism despaired of the Gentile world, and 
could find no other solution than its necessary destruction 
at the hands of God. Schechter goes so far as to say that it 
is not the highest aim of Judaism to satisfy the needs of 
anybody and everybody: “nor is the individual—the pet of 
modern theology—with his heart-burnings and mystical 
longings, of sufficient importance that Judaism can spend its 
whole strength on him.’ 

Now the difference between our Lord’s estimate of the 
individual and that of the Legalists was such as to evoke the 
bitterest complaints from the latter. In the light of such a 
fact, it is surely mistaken to say that our Lord accepted the 
Jewish Doctrine of Man or made no advances upon it. Can 
we account for these synoptic discussions and parables on any 
other hypothesis than that Judaism realized a disintegrating 
force at work in its midst, and set itself to counteract such 
force with all the resources at its command ? This continual 
antagonism is not something written up in the interests of 
humanizing the cult of the saviour-god. We have to account 
for more than the parts assigned to Jesus. We must explain 
the anxiety which Judaism is always manifesting for its own 

1 Tsaz 44. 28. 2 G. A. Smith, 7sa., Vol. II, 162 f. 
* Some-Aspects of Rabbinic Theology, 77. 
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welfare, and we can do so on this occasion only as we conclude 
that the Jewish Church fiercely resented the estimate which 
Jesus set upon the individual, at the cost of legalistic doctrine 
and practice. 

The Grace of God inspired the will of Jesus to seek the 
soul which had such intrinsic worth, but was lost. Luke’s 
statement is emphatic: ‘‘ He goes after that which is lost 
until He findsit.”’ The value of the soul that is lost is magnified 
through the quest of our Lord’s Grace. The Legalists were 
incapable of seeing the relation of God and man and them- 
selves under this aspect. For Jesus assumed that all men were 
lost, the Legalists included. If the language of these parables 
is pressed, it suggests that those who are lost are unconscious 
of the nature of their peril until they are found. Jesus is 
speaking from the standpoint of God, who knows what He has 
lost, and whose only motive is to seek until He finds. The 
stress in these parables lies on the divine initiative in the 
salvation of the soul. The man who is lost does not find 
himself, he is found. In the Christian Religion the emphasis 
is on the divine quest for man, not the quest of man for God. 
God is the seeker, and these parables affirm the restlessness of 
His Grace in Christ, until that which was lost is found. 


4. Zaccheus 


Luke 19. I-10 


The experience of Zaccheus illustrates all that is vital 
in the parables which have been discussed. He was a publican 
anda sinner, and lost. He is, therefore, a type of those whom 
the Son of Man came to seek and to save. Zaccheus was an 
Israelite, but one of those who was excluded from the Jewish 
Church. He was an intentional sinner who had thrust 
himself beyond the reach of the Grace of God. The Legalists 
murmured that Jesus should go in and lodge with such a 
character ; but Jesus stated His motive for lodging with 
Zaccheus to be no other than His gracious quest for that 
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which was lost. What conversation passed during the night 
in the house of the tax-gatherer we are not told, but we know 
that Jesus convinced Zaccheus that He had come into the 
world to seek and to save such men as he was. And as the 
Grace of God in Jesus became objectively clear to the mind of 
this publican, he accepted it, and it wrought within him a new 
ethical dynamic and ideal. 


B. THE APPEAL OF GRACE 


x. The Gracious Invitation 
Mait. 11. 28-30 


t is usual with some critics to compare this passage with 
the closing prayer in Ecclesiasticus.1 There are several 
verbal agreements which suggest our Lord’s acquaintance 
with the older work. All other evidence, textual or theo- 
logical, points to Jesus as the author of this gracious invita- 
tion. Pfleiderer contends that this logion is composed by the 
evangelist, and is based on the prayer of Jesus, Son of Sirach. 
The Thanksgiving Prayer was said to be a reading back of the 
“‘ dogmatic idea of a unique metaphysical relation of the son 
to the father into the self-consciousness of the historical 
Jesus.”2 That Jesus had such a consclousness is said to be 
historically unthinkable. The same author regards the 
gracious invitation as a reading forward of Ben Sira into the 
same self-consciousness. This argument is thought to be 
strengthened since the appeal of Jesus is arranged to follow 
His prayer, as is the case in the older source. Such a method 
of criticism is as ingenious as it is necessary to the philosophic 
theory which it serves. The only evidence to hand is that 
Jesus uttered this logion ; and when these words are inter- 
preted through the ultimate motive of our Lord, it is seen 
that they could have been uttered by-no other. 


L 51, 23-30. 2 Christian Origins, 232. 
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To discover verbal parallels between different sources is 
not to prove dependence of one source on another. What 
scientific method is there in eliminating the differences in 
order to explain the agreements ? There are profound differ- 
ences between this invitation in'the First gospel and that of 
Ben Sira, and they cannot be explained apart from the 
unique quest of Christ. In some respects, these words go 
beyond the kindly attitude to the Torah which is character- 
istic of the First gospel. At any rate, they are as far removed 
from Ben Sira’s appeal in the name of Wisdom as the East is 
from the West. 

The respective passages will serve to point out the marked 
contrast between our Lord’s gracious appeal and that of 
Ben Sira. The latter assumes and explicitly declares the 
existence of the two classes within Judaism—the wise and 
the foolish, corresponding to unintentional and intentional 
sinners. At the close of his book he makes one of those rare 
appeals in Jewish literature to the foolish class. It is incon- 
sistent with the whole tenor of his teaching, for earlier in his 
book he says the two classes and their destiny are pre- 
determined in the counsels of God. As a whole, the Wisdom 
Literature holds out no hope whatever to the fool—he was 
one who sinned with a high hand. Moreover, the exclusive 
character of Ben Sira’s appeal is beyond question. The 
‘unlearned’ are the fools, men born within the sacred 
covenant-relation who had repudiated their own birthright.’ 
On the other hand, Jesus appeals to the learned who labour 
—those who possessed already the wisdom which was 
magnified by Ben Sira. The latter calls to men who have 
never laboured, nor put their necks to the yoke of the law.2 
Jesus calls those who labour and are burdened with the Torah 
yoke to accept His yoke instead. In other words, the wisdom 
of Ben Sira was a labour, a burden, from which Jesus came to 
relieve men. The First evangelist realized that the invitation 
of Jesus was to the wise, from whom were hidden the things 
the Father had revealed to babes. Whether his juxtaposition 


» 33. 11-15; cf. Intro., 26. 2 STO. 
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of the Great Thanksgiving and the Great Invitation is due to 
his method of grouping or not, he has no doubt that the Grace 
of the Father is revealed to the ‘foolish,’ and that the 
invitation of Jesus is to the Legalists who were burdened with 
their wisdom. . 

The significant feature of this passage is our Lord’s con- 
sciousness that He occupied the position which His hearers 
had been accustomed to give to the Law. He assumes that 
He has authority to cancel the unique position which the Law 
had occupied in the relations of God and man. He called men 
to turn from a yoke which neither they nor their fathers had 
been able to bear, to a personal fellowship with Himself. 
There can be no doubt that Jesus saw legalism as a load which 
crushed men, and that He offered them His Grace as an 
inspiration to meekness and lowliness of heart. 

Our Lord’s Grace is known in His gift of rest-experience. 
Ben Sira had obtained much rest by a little labour. Jesus 
offers rest which cannot be won. In the latter case it is 
rest by Grace, in the former it is rest by merit. It is quite 
probable that Jesus was appealing to the restless spirits in 
Judaism who are represented in IV Ezra, and who realized 
the inadequacy of the Law to achieve national redemption. 
The rest, however, which was so graciously offered to these 
souls, was a new relationship with God through Christ. 


2. The Great Supper and the Marriage of the King’s Son 
Matt, 22. 1-10; Luke 14. 15-24 


It will be convenient to discuss these parables together. 
Differences of detail suggest that they were uttered on 
separate occasions, but both teach the same truth. In Luke, 
a certain man made a Great Supper: in Matthew, the King 
made a Marriage Feast for his son. Luke records two invita- 
tions to the Jews, Matthew three. In the Third gospel the 


1 cf. Luke 11. 46, 
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servants are unmolested: in the First, they are treated 
shamefully and killed. In Luke no judgment is meted out to 
those who refuse the Supper: according to Matthew they 
are destroyed and their city burnt. These differences have 
led some to question the historicity of the Matthean parable. 
It is suggested that the evangelist was accounting for the 
rejection and fate of the Jews, and the call of the Gentiles. 
This view admits the Gracious Invitation in the parable, but 
assumes that it is there through the influence of Paul. If the 
simplest statement of a truth is its first and not its last phase, 
then these parables are the basis and not the result of Paul’s 
teaching on Grace. 

. These parables point out that men are invited to that 
which God Himself has prepared. This is the underlying 
assumption of the New Testament throughout, and it receives 
the most explicit utterance here and elsewhere in the teaching 
of Jesus. The objective character of the Grace of God is the 
basis of our Lord’s appeal. Such goodness is as objective to 
the human soul as a supper to the human appetite. It is as 
real as the meal which one person prepares for another. 
“Thou preparest a table before Me.”’ Further, that which 
God has provided for man, and to which He invites him, is not 
something which man possesses already. Judaism did not 
possess it. The ethnic idea of a meal to which man invites 
God is completely reversed in these parables. And there can 
be no doubt that the objective reality to which men are 
invited in these parables is the Grace of God as centred in 
Jesus. This is confirmed by the invitation to Himself in 
Matthew 11. 28 f. 

Another feature in the parables is the scope of the Gracious 
Invitation. The Jews are invited and refuse; then the 
publicans and sinners from the streets and lanes in the city ; 
then the Gentiles from the highways and hedges. The urgency 
and the munificence of the Grace of God are also set out 
clearly. If these parables must receive a thoroughgoing 
eschatological interpretation, they present the appeal of 
divine Grace in a manner which transcends all Jewish thought. 
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The freedom and scope of divine Grace which they unfold are 
essentially the revelation of Jesus. 


C. THE WELCOME OF GRACE 


1. Parable of the Gracious Father 
Luke 15. 11-32 


The supreme instance of Grace as objective is set forth 
in this parable of the Gracious Father. Both sons are 
Jewish: one is orthodox and righteous, the other forfeits 
every privilege which once was his. In demanding and 
spending his portion he exhausted every vestige of a claim to 
sonship. Both sons recognize this. The climax of the parable 
is the Father’s Gracious welcome on the return of the younger 
son. This involves an attempt by the Father to reconcile the 
two brothers. He proceeded to convince the elder that his 
welcome to the younger was right in itself and violated no 
principles of justice as far as he, the elder son, was concerned. 
The parable concludes by shewing that the Grace of God is 
never unethical. 

This parable is the complement of the two which precede 
it. On the present occasion Jesus introduces the human 
will as a factor to be reckoned with. It must be remembered 
that Jesus affirms a primary relationship between Father and 
son. It isason who demands his freedom and his inheritance. 
This fact, presupposed at the outset, is never lost to sight. Jesus 
never abstracts the human from the divine. Father and son 
are correlative terms involving the Father’s responsibility for 
the existence of the Son. This is in keeping with the Jewish 
view of the covenant, in the rights of which both sons share. 
Nor is the correlation obliterated in the Father when the son 
is lost. His anticipation and emotion reveal how conscious He 
was of the absence of His son. Now it is through these cor- 
related terms that we must interpret the son’s repentance and 
return and welcome. This is not a nice philosophical question. 
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True to the tenor of His whole teaching Jesus deals with 
personalities, all free to act, none being determined in the 
interests of any theory. The son is an intentional sinner who 
has legally thrust himself beyond the limits of divine Grace. 
He was legally dead, as. one who had sinned against the 
Father with a high hand. But the point to grasp is, that our 
Lord sweeps away the false distinction which Judaism had 
established between the intentional and the unintentional 
sinner, and shews that the Grace of the Father always 
welcomes the penitent. By His Grace the Father can cause 
the legally dead to live again and restore such a one to son- 
ship. 

Then, how came the lost son to return? Jesus entered 
into no lengthy explanation concerning any theory of sin. 
He simply says, ‘‘ He came to himself.’’ The motives of the 
lost son are not equal. One aspiration was to escape his 
poverty, which the modern mind would have expected him to 
bear with fortitude, only it might be asked, where is the soul 
that is able to bear all its deserts ? We know that the son had 
arrived at a new sense of responsibility. It was something to 
be convinced that he had sinned in His Father’s sight, and to 
be content to fill the rank of a hired servant. His motive was - 
mainly influenced through the slow awakening concerning the 
reality of that which he had lost. There was that in his 
relation to his Father which was deeper than his poverty and 
sin and was capable of surviving both. As this consciousness 
deepened it shaped his resolution, and gave rise to penitence ; 
but such was the nature of his experience that in his deepest 
degradation the lost son could speak of ‘my Father.’ 
Because of the strength of this filial conviction it never 
occurred to him that his Father would disown him altogether. 
Not that the prodigal expected what he received. It is the 
purpose of Jesus to contrast what he thought he might 
receive with what he did receive. To become a hired servant 
would be better than he deserved—even that would be an 
act of Grace, the highest conception of Grace of which the 
prodigal was capable. 
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The reception of the Father overwhelmed the son. His 
anticipation and compassion, His race to meet him, His tokens 
of endearment, are drawn by the hand of Him who knew that 
He was not exaggerating the Grace of God’s welcome to sinful 
men. As far as language can be put to use, this parable is the 
last word on the unfathomable Grace of God. The quest and 
appeal of God for the lost is only transcended by His gracious 
welcome when the lost returns. 

The Grace of the divine welcome is the central thing in 
the parable, and Jesus deliberately made it so. Its stupend- 
ous meaning for those who heard it lay in its revelation of the 
objective character of the Grace of the Father, who welcomed 
sinners. Further, the reception was such an event as to 
produce great joy: “let us eat and make merry.”’ Such an 
experience as the welcome of the penitent was an occasion 
for rejoicing on the part of the angels in heaven; but the 
Grace which led to such exultation in the Father’s household 
swept the Legalists’ doctrine of merit to the winds, and they 
knew that it did so. 

Still, this parable is an appeal to the Legalists. Nothing 
could be further from the mark than the alleged ‘tendency ’ 
of Luke to write these parables in the interests of Paulinism. 
Pfleiderer says the obverse of Luke’s friendship for the 
heathen “‘is the Jew-hatred of this heathen-Christian evangel- 
ist.’ But the parables and incidents which are peculiar to 
Luke, and are often regarded as having been written to gratify 
his Gentile sympathies, contain some of the most powerful 
appeals to the Jews. They never reveal Jew - hatred. 
Zaccheus was a Jew. So are the two sons in the parable 
under consideration. The Jews are urgently invited to the 
Great Supper. And at the close of the present parable 
Jesus attempts to convince the Jews that the Grace of 
God to sinners was not unjust to them. The elder son 
is angry at his Father’s reception of the younger, an out- 


1 Origins, 235 ; cf.Moffatt, I. N.T. PE 2ON eer One of the most assured 
results of recent research is that he was not a Paulinist masquerading 
as an historian,”’ 
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burst of emotion which reflects the indignation and murmur- 
ing of the Pharisees at the fellowship of Jesus with outcasts. 
And when the Father entreats the elder son, it is the appeal 
of our Lord to the Legalists to enter into the realization of 
the joy of the divine Grace. Further, the answer and refusal 
of the elder son suggest a similar motive to that of the wicked 
husbandmen, who wished to keep the inheritance for them- 
selves. The elder son grudged the younger any place in his 
Father’s house. He is the typical Legalist, deaf to the 
Father’s appeal, and refusing to be reconciled to his brother. 


2. The Pharisee and the Publican 
Luke 18. 9-14 


The story of the Pharisee and the “publican illustrates 
the same gracious welcome of the penitent as was the case 
with the lost son. The merit and satisfaction of the Pharisee 
are strongly contrasted with the demerit and humility of the 
publican. The former acts as one for whom every religious 
pose is regulated. The latter acts under the inspiration of the 
objective Grace of God and His power to forgive. In saying 
that this man went down to his house justified rather than 
the other, Luke used a Pauline word. It suggests, however, 
the synoptic view of Grace as forgiveness, rather than the 
Pauline doctrine of justification through faith in the death of 
Christ. 


3. The Dying Malefactor 
Luke 23. 39-43 


What our Lord accomplished in the house of Zaccheeus 
as evidence that He had come to seek and to save that 
which was lost, so He accomplished on the cross with the 
dying malefactor, as evidence of His teaching of the welcome 
in the Parable of the Gracious Father. It was part of the 
Jewish doctrine of Grace that God was able to reward the 
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pious individual even in the hour of death, and with such 
compensations as atoned for life-long suffering. The present 
instance is unique in the synoptic doctrine of Grace, for 
the robber was a terrible and high-handed sinner. The 
dark deeds which lay to the malefactor’s record ; their weight 
on his conscience, growing heavier as life ebbed away ; 
the comparison of his own merited suffering with Christ’s 
innocence ; the penitent appeal to Jesus, who in His passion 
had prayed for the forgiveness of His murderers; the 
aspiration which arose from the malefactor’s conviction of 
sin and his knowledge of Jesus; the gracious, immediate 
welcome of the penitent in the hour of death, and the promise 
of a future fellowship in eternal blessedness ; this experi- 
ence is such an objective manifestation of the Grace of God 
in Jesus that we stand silent before its unfathomable reality. 
Our Lord’s authority to forgive sins on the earth; to seek 
and save and welcome the most depraved of men in the 
name of God, is magnified on the cross. It was out of an 
experience, equally vivid in its way, that Paul was led to exalt 
the depth of the riches both of the wisdom and the knowledge 
of God, and to praise the glory of the Grace which He freely 
bestowed on us in the Beloved; in whom we have our 
redemption through His blood, the forgiveness of our tres- 
passes, according to the riches of His Grace. 

‘In this wicked man a striking mirror of the unexpected 
and incredible Grace of God is held out to us, not only in 
his being suddenly changed into a new man, when he was 
near death, and drawn from hell itself into heaven, but 
likewise in having obtained in a moment the forgiveness 
of all the sins in which he had been plunged through his 


whole life. ... A remarkable instance of the Grace of 


God shines in the conversion of that man. For it was not by 
the natural movement of the flesh that he laid aside his 
fierce cruelty and proud contempt of God, so as to repent 
immediately, but he was subdued by the hand of God a: 
And so much more excellent is this Grace that it came beyond 
the expectation of all . . . with a mangled body, and almost 
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dead . . . he relies on the Grace of Christ alone. . . . This 
reminds us that we ought not to judge of the Grace of God 
by the perception of the flesh.’’ And we are convinced that 
Calvin’s diagnosis of this experience, masculine and full of 
insight, is true to Christian experience of divine Grace.? 


\ 


D. SUMMARY 


Frequent attention has been drawn to the antagonism 
which our Lord’s doctrine of Grace evoked. The motive of the 
elder brother’s refusal to be reconciled to the younger is the 
clue to this conflict. He regarded the welcome of the younger 
son to be a negation of justice, most of all an injustice to 
himself. The Father replied that his action was right. The 
same argument is used by the labourers in the vineyard 
who agreed for a penny a day.? They complained that the 
householder’s rewards were unequal and unjust to themselves. 
Again, the householder replied that his rewards did them 
no wrong. It did not lie within the scope of his gracious will 
to do that which was unlawful. His will was good, and the 
alleged injustice to themselves was attributed to their evil 
eye. The parable reveals how the Legalists totally misjudged 
the relation of Grace and motive, both in God and men. 

Now what is this but the old and new problem of recon- 
ciling science and Grace. The Jewish Legalists were as 
emphatic in their repudiation of Christ’s doctrine of Grace as 
the most thoroughgoing Legalist of modern days. Judaism 
worked with a theory of merit which was as perfect as any 
scientific system could be that dealt with human action. 
Modern attempts at a Science of Ethics are mere child’s play 
compared with Judaism. Of course, the Jewish and the 
modern evolutionist’s ethical sanctions are not the same. 
But Christ’s doctrine of Grace seemed as impossible and as 
unjust to religious Legalists as it does to the natural Legalists 


1 Calvin's Commentary, in loco. 2 Matt, 20. 1-16, 
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of to-day. It was, and is, the greatest challenge offered to any 
kind of legalism. That challenge was not allowed to pass in 
our Lord’s day on the earth, any more than at the present time. 
Judaism denied the justice of the Grace of God as revealed by 
Jesus. The Father replied to the elder son that His gracious 
welcome was intrinsically just (v. 32). The failure of 
religious legalism to reconcile divine Grace in Christ with the 
justice of God, was due to its exclusive theory of man (that 
a Gentile had no hope), just as the failure of modern science 
has been due to its exclusion of God’s Freedom. Against 
legalism, either ancient or modern, our Lord claims to forgive 
sins. He is not concerned with subtle philosophical points 
which such a claim raises. He rests His claim in the reality 
of the divine Will to effect the sinner’s experience of His 
Grace. This test is quite as effective now as in the days of 
His flesh, and as adequate an answer to modern legalism as 
it was to the Pharisees and scribes. 


x 
\ 


CHAPTER III 


GRACE AND THE MIRACLES 


E have seen that Jesus was conscious of an 
objective control—nothing less than the will of 
His Father to save mankind. What relation 


does this will bear to the miracles in the Synoptic gospels ? 
Since this method of approaching the miracles has been 
challenged by modern writers, and may seem to take too 
much for granted, it will be well to understand the points 
at issue. 


A. GRACE AND HISTORY 


The critics who hold that Jesus lived a purely human 
life, thereby deny the miraculous power assigned to Him 
in the gospels. Adopting the historical method of enquiry 
they conclude that the miracles did not happen. But the 
fundamental principle of the scientific-historic method is, 
that miracles cannot happen—that nothing can violate the 
immanent causal nexus. Clearly, this is a presupposition 
which begs the whole question of the objective reality of the 
Grace of Godin Jesus. But we believe that reality often eludes 
the mind which is obsessed by method. History is but one 
science, and like every other science, it studies reality from a 
particular point of view: there are ultimate problems which 
by its own principle it cannot settle. The task of the 
historian is to sift evidence and say what occurred. That 
such a task bristles with difficulties no one will deny. The 
geologist can dwell at ease with his material ; for all practical 
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purposes he observes an object over which the human will 
has no control. Many other investigators are in the same 
position. But history is never free from the psychological 
processes which make it, and write it, and interpret it, 
Yet, the science of history assumes that the same method 
which accounts for geological processes will explain human 
events. Hume says that miracles are contrary to experience ; 
but he is committed to the conclusion that personality is 
contrary to experience. His modern followers retain person- 
ality, but when dealing with history, they attempt to pre- 
cipitate its qualities, as though they were chemical elements. 
The evolution of the earth’s formation is that of intrinsic 
adaptation. On the other hand, the motive which lies behind 
history transcends the event in which it embodies itself. 
This means that Personality creates history and is the only 
clue to its meaning. 

This is frequently ignored or denied in synoptic criticism. 
The miracles are segregated from the rest of the gospel 
narrative, until nothing remains but the bare statement of 
the event. Thompson! abstracts the subjective from the 
objective, and then concludes that the ‘ wonders’ did not 
happen as related, nor had the ministry of healing anything 
miraculous about it. For objective purposes, the shewing 
of the holy coat at Tréves is quite as effective as the Person- 
ality of Jesus in the Synoptic gospels. In both cases it is 
the subject’s own faith in himself which works the cure. 
This is the result of the historical method of enquiry. Our 
Lord’s Personality is denuded of all transcendent significance 
for the interpretation of the miracles or anything else. 

The same writer points out that the miracles attributed 
to Jesus belong to the early enthusiastic days of the Galilean 
ministry. They “ originated in the devotion of the crowd 
and they were perpetuated by the tradition of the apostolic 
circle.”2 He then estimates the evidence of the two-document 
theory: Mark’s “evidence of the works of healing is good 
evidence, but it is not evidence for miracles.” Q’s evidence 


1 Mivacles of New Testament. 3 42, Ar. 
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for the works of healing is also good but “free from all 
miraculous elements.” Thompson’s assessment of Luke is 
amazing ; he is sadly disappointed that Luke agrees with 
Mark concerning the miraculous element in the Gospels. 
Luke is said to come short of the promise of accuracy in his 
prologue, and “‘ we cannot take it on its own valuation.’’! 
Luke’s motive in representing Jesus as the Saviour and Healer 
of soul and body for all the world 2 makes him a less trust- 
worthy witness to the facts of the Gospel than Mark himself.* 

Thompson argues for the non-miraculous nature of Q. 
He has a great weight of opinion against him. Harnack 
assigns the incidents of the centurion’s servant, and the 
blind and dumb demoniac to Q. B. Weiss says that Q. 
tecords thirteen miracles, including works of healing such as 
the paralytic of Mark 2. I-I2; also wonders, such as the 
stilling of the tempest (Mark 4. 35-41). Lake thinks that every 
year after 50 A.D. is increasingly “improbable for the pro- 
duction of Q.”4 Hence, the value of the testimony of Q. for 
the miracles of Jesus is not to be dismissed as lightly as 
Thompson assumes. Every strand of synoptic tradition is 
evidence for the miracles of Jesus. 


B. GRACE AND METAPHYSICS 


The historical method illustrated above is really the 
application of a metaphysical presupposition which is fatal 
to any Doctrine of Grace. For instance, Bousset argues that 
Jesus’ conception of the Transcendence of God is no longer 
possible,> a conclusion which rests on the philosophical 
method which has always, in one form or another, sacrificed 
the interests of the particular to the universal. Apart from 
its denial of Transcendence, Pantheism cannot admit of 
miracles, because it cannot admit the reality of the individual, 

A 1b1d., 79. 208. 787. 
“ Expositor, June, 1907. 
® Jesus, See chapter on “ Jesus’ Conception of God,” 
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It is on the latter issue that Wendland’s! argument is found 
wanting. It is his failure at this point which vitiates his 
attempt to maintain the Doctrine of Divine Transcendence. 
As a philosopher, he makes a sound claim for miracle, and 
therefore for the freedom of God’s Grace, but he fails to 
reconcile his claim with science and history. He bases his 
argument for miracle on the existence of the Living God, and 
this leads him to regard every event as miraculous. God is 
always creating that which is new without breaking the 
immanent causal nexus. He reasons that we do not under- 
stand any natural event in the universe since every event is 
miraculous. At the same time he concludes that ‘‘ the 
idea of miracle must not be forced on either science or 
history.” Wendland ends where Thompson does. The 
feeding of the multitudes and the raising of the dead are 
something of which we have no experience ourselves : ‘‘ Hence 
it must remain doubtful whether God has ever wrought events 
of such a kind in the course of redeeming history.’’? 
Wendland makes a noble attempt to conserve the influx 
of transcendent energy into human experience, a vital point 
for the Christian Doctrine of Grace ; but when we apply his 
argument to the synoptic miracles we find that it does not bear 
the strain. From the divine point of view, he says all is 
miracle. From the human point of view, the synoptic testi- 
mony for miracles is to be doubted since it is evidence which 
must not be forced on history. The difficulty lies in his 
metaphysical principle which refuses to admit that the indi- 
vidual mind has contact with reality. Yet, this is exactly what 
the evangelists claim. To say that if we knew all, all would 
be miracle, and then add that such a view must not be pressed 
upon history, implies some serious defect in the theory of 
knowledge upon which such arguments rest. Now, miracle in 
the Synoptic gospels is not regarded as an experience which 
knowledge will one day correct sub specie eternitas. Too 
often miracle is linked with mystery or ignorance. To say 
that one day, through increasing knowledge, the miraculous 


1 Christianity and Mivacles, 15. 2 p. 20. 2p. 228.’ 
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will appear as the normal, is to commit the old fallacy of dis- 
tinguishing between phenomena and noumena, The evange- 
lists relate‘experience in which a claim is made for immediate 
contact with reality in the present world. The motive of Jesus 
was real, the individual’s experience, due to that. motive, 
was also real; and the Knowledge of such reality was not 
something that would pass away, or be corrected later. It 
was an experience of Grace which was eternally true. 

Further, it has been suggested that Jesus was acquainted 
with, and used the laws of, modern psycho-therapeutics. That 
may have been so, but psycho-therapeutics apart from the 
Personality of Jesus could never explain the synoptic miracles. 
In this case everything turns on the nature of Personality, 
not on this or that method. And the Person ‘“ who could 
rejuvenate at a word a strand of atrophied nerve, might 
bring about the wasting of a fig-tree in a moment; and it 
would be rash to say that He might not command the winds 
and the waves or raise the dead to life.”! The synoptists 
regarded nature as open to God in the sense in which Wend- 
land uses the term; but they go further. They claim that 
the works of Jesus were such as no other man did. Nor did 
they understand by miracle a natural wonder. They set 
miracle in the heart of spiritual experience. And if the 
metaphysical view of miracle stumbles at such reality as is 
claimed by the evangelists, and gets no further than the 
science of history, it is because the synoptists furnish experi- 
ence which transcends them both. 


C. THE UNIVERSE OF MIRACULOUS EXPERIENCE 


The miracles of the Synoptic gospels belong to a universe 
of experience which cannot be explained on piinciples other 
than its own. It is a realm of experience in which God and 
man are free to act, and in which the divine Will initiates. 


1 R. J. Ryle, M.v., Hibbert Journal, April, 1907. See Immortalit 
(edited by Canon Streeter), ch. ii. é 
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It is not a universe where any attempt is made to balance 
spirit and matter. The synoptists describe events in which 
the most stupendous reality is the divine motive, seen in the 
operation of the Will of Jesus. It is the Grace of God prompt- 
ing His Will which explains miraculous experience on its 
objective side. 

In this connection the synoptic Doctrine of Man should not 
be lost to sight. Jesus had a view of the relation of God, 
man, and nature, in which the only opposition of which He 
was conscious was an opposition to divine Grace, That was 
sin. For our Lord such a thing as a dualism of mind and body 
did not exist. The psychical and physical were alike objects 
of His redemption. The only antagonism in the Universe that 
Jesus knew was that between Grace and sin. The whole 
matter, from the standpoint of Jesus, is summed up in His 
judgment on Jerusalem: “ How often would I... and ye 
would not.” 

Again, the synoptists never abstract the human will from 
the body. Nor could anything be clearer than that they 
assume the body to come within the scope and operation of 
the divine Will. Many who deny the miracles of Jesus do 
so through the influence of some Pantheistic or Akosmistic 
theory, which knows nothing of the New Testament doctrine 
of the redemption of the body. The body is vital to the New 
Testament conception of personality; and it is worth noting 
that nothing in modern psycho-therapeutics would contradict 
the New Testament. 

The real issue, then, is not between Jesus and the human 
body, it is always presented as between Jesus and the human 
will. This issue has the utmost consequences for the destiny 
of human personality: Now the central appeal of the 
Grace of God in Jesus is to the Will, and in the miracles 
this is manifested in the significance which is attached to 
faith. The evangelists always present faith in Jesus as an act 
of Will, “‘a basal energy of the whole man,” which makes 
demands upon its own object, namely, Jesus, Under such 


1 Matt. 10. 28, 
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objective control, faith creates a subjective condition through 
and in which the will of Jesus operates in the whole man. 

The miracles must, therefore, be considered in relation to 
our Lord’s teaching on faith and prayer. Both are fellowship 
with God, and as such, God’s opportunity with man. There 
are several instances of Vicarious faith in the Gospels. But 
whether faith is an act of the sufferer, or of others on his 
behalf, or of both operating simultaneously, it is the oppor- 
tunity for the Will of Jesus. The condition denoted by the 
words ‘faith in Jesus,’ therefore, contains potentially the 
objective and subjective aspects of miraculous experience. 
In such a case, faith and prayer on the part of man are evoked 
and controlled by Christ as object. Jesus could do no mighty 
works in Nazareth because this condition was absent. Miracle 
in human life is necessarily an experience where wills interact 
and where the Will of Jesus is unique in moral goodness and 
power. It is this Holy Grace in Jesus, leading Him to forgive 
sins, as well as heal the body, that carries psycho-thera- 
peutics out of their depth. Such Grace sets Him apart as 
creative of miraculous experience in which the whole man 
shares. And when the will of man closed with the will of 
Jesus, our Lord never failedA On every such occasion we 
see what Mozley calls ‘ standing,’ but what we prefer to call 
‘ volitional,’ “ miraculous power lodged in a person.’’? 


D. MIRACLES AS PART OF Our Lorp’s ETHIC 


The miracles are sometimes discounted by saying that our 
Lord never treated them as evidence for His Messiahship. Not 
infrequently attenuated views of His Messiahship, amounting 
to a denial of the same, lie behind this statement. 

I. Our Lord’s response to His Father’s Will was so com- 
plete that He was the objective manifestation of that Will to 


+ Bousset thinks that Matt. 12. 43-45 was probably a case of 
failure. Jesus, 50. 
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others. We have seen at what cost to Himself, and how 
through suffering and prayer with His strong crying and tears, 
He perfectly embodied His Father’s Will in His own Person- 
ality. The evangelists shew that in our Lord’s life and teach- 
ing prayer has the utmost significance for the relation of His 
Grace to His Ethic. It was through His prayer-experience 
which was His normal experience that He transmuted the 
Grace of the Father into moral energies. And it seems to the 
present writer that the putting forth of our Lord’s will, so 
that He effected the healing of mind and body, must be 
related to His prayer-life, and in that case the miracles must 
» be regarded as belonging to His Ethic. They are acts of 
Grace, moral acts, and they are the effects of the prayer-life 
of our Lord. They are achievements of His Will. They 
belong to the ‘ought’ of His gracious mission. They are 
certainly to be included in such words as ‘He went about 
doing good.’ Hence, “it would be rash to rule out lightly 
any miracle, however unlikely it may seem in these calmer 
days, so long as it was found to touch life on its moral side.’””? 
In the case of the man who was deaf and had an impediment in 
his speech, our Lord looked up to heaven and groaned, even as 
He wrought the cure. The healing of the epileptic boy was 
distinctly attributed by our Lord to His own prayer-life, as 
the impotence of the disciples was attributed to lack of the 
same. This means that the miracles must be estimated in the 
light of our Lord’s own subjective experience as controlled by 
His Father’s gracious motive. Such a view is justified by the 
synoptists, and it explains the description of the miracles in 
the Fourth gospel as the ‘ works ’ of God. 

2. Our Lord regarded the effect of putting forth His divine 
power to heal as constituting a call to repentance on a 
great scale. His mighty works were acts of divine initiative to 
lead men to penitence and forgiveness. We are not told the 
nature of the mighty works which were done in Chorazin, but 
we are left in no doubt of their character in Capernaum. The 
paralytic, borne of four, was forgiven and healed in the latter 


1 Nairne, Ep, of Priesthood, 92. ae Mci7. 32 
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city ; and our Lord said explicitly that the miracle was done 
that they might know that He had power on the earth to 
forgive sins. Disease, paralysis, demoniac possession were cured 
in Capernaum, and such cures were acts of His gracious Will, 
intended to win men to repent. Moreover, Christ marvelled 
at the unbelief of His qwn countrymen when they had seen 
His mighty works. Such astonishment suggests that there 
were occasions when men did believe on Him through the 
works which He did.t Hence we conclude that our Lord 
regarded His mighty works, or miracles, as contributing to 
the realization of the purpose for which He came into the world. 

3. Christ’s answer to the disciples of the Baptist throws 
further light on His own valuation of the miracles. Plummer 
thinks that John could scarcely have been in doubt about 
Jesus, but was eager that He should make some public state- 
ment on His Messianic claims. Schmiedel sees in our Lord’s 
answer the beginnings of the symbolism which is so rich in the 
Fourth gospel. The criticism which doubts the genuineness 
of the whole passage because it cites miracles which ‘ Q.’ is 
said not to relate is unconvincing.? What led John to ask his 
question ? Surely the works which He had heard. He found 
difficulty in reconciling such works with his view of the 
‘ Messiah ; but his view of the Messiah was Jewish. John’s 
preaching testifies to this, for he contributes nothing beyond 
ethicising the doctrines of the Jewish Church. He made no 
appeal in the name of divine Grace, although he struck at the 
roots of the Jewish Doctrine of Merit. The dominant note 
in his preaching was ethical. He predicted the coming Judge, 
but a Judge who would condemn the Legalists. To bea member 
of the Jewish Church, and be thrust out of the Messianic 
Kingdom, was unthinkable, until John preached impending 
doom. Moreover, he expected the doom to swoop down 
swiftly, but it had not yet come. The Baptist’s difficulty, 
therefore, was to reconcile the works of Jesus and the con- 
tinued existence in power of the Jewish Hierarchy. John’s 


1 cf, Matt. 8.27; Luke 7. 16; Me. 2. 10. 
2 Johannine Writings, 97. 8’ Thompson, 56. 
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views of Grace and Judgment were cataclysmic, and he 
looked for their consummation on a national scale. This, 
however, was not the full-orbed view that our Lord had of 
His work. Such an estimate of the Messiah’s mission needed 
correcting by the works of Grace of which John had heard. That 
our Lord recognized the Baptist’s difficulty of reconciling his 
Messianic expectation with the works of healing and preaching 
which he heard, is obvious, from the words, “‘ blessed is he, 
whosoever shall find none occasion of stumbling in Me.” 

When such a direct issue was presented to Jesus, it is 
significant that He regarded His miracles and His preaching 
as accomplishing the same end. His ‘ works’ were no mere 
side issue of His life. He had received authority to heal and 
to do good on the Sabbath ; He had been anointed to recover 
sight to the blind ; His ministry of healing, and His ministry 
of preaching, were the maturing of His Grace. 


E. SYNOPTIC EVIDENCE 


It remains to review the synoptic evidence for the miracles 
which are prompted by the Grace of God in Jesus. It is 
unnecessary to discuss the ‘heightening,’ or ‘ corrections ’ 
or ‘ duplicates ’ in the synoptic tradition itself. 


1. Privative Cases 
In the cure of the deaf man with an impediment in his 
speech the multitude declared ‘ He hath done all things well, 
and they glorified the God of Israel.’* The faith of 
Bartimzeus led him to cry to Jesus for Grace. Matthew says 
the motive of the miracle was our Lord’s compassion. 


2. Cases of Bodily Disease 
The leper made direct and fervent appeal to the will of 
Jesus: “If Thou wilt, Thou canst make me clean.” ‘I will,’ 


1 Mc. 7. 31-37. 2 Matt. 15. 31. 
Mc. 10, 46-52; Matt, 20, 34. Matthew says there were two 
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said Jesus, and Mark records that His will was moved by His 
compassion. 

The faith of the woman with hemorrhage? had a strain 
of magic in it, inasmuch as the garment of Jesus is part 
of her object. It was, however, the garment of Jesus that 
she willed to touch. The Grace of Jesus is seen in His power 
to heal her. This power operating through the subjective 
condition set up by her faith effected her cure. Thompson 
denies this view of Grace as power. He says it expresses a 
theory of the disciples which Jesus did not accept ; and there 
is no difference between the garment of Jesus and the gar- 
ment of Tréves. He then concludes that it was a purely 
subjective cure. We prefer the aecount of the evangelist. 
The objective reality of the Grace of Jesus first explains the 
woman's putting forth of faith ; and “there is no reason for 
supposing that the miracle was wrought without the will of 
Jesus.’’8 

Several cases of healing are peculiar to the Third gospel. 
The cure of the woman with a spirit of infirmity was due 
to the initiative of Jesus. Our Lord related her physical 
to her moral condition. As an’act of Grace He made her 
straight and loosed her from the bond of Satan. Luke, again, 
describes the healing of the dropsy case in the house of the 
Pharisee as due to the initiative of Jesus. It was an act of 
compassion which our Lord justified before His accusers.® 

The ten lepers cried unto Jesus for Grace.¢ They obeyed 
Him and received cleansing. Thompson again nullifies the 
objective significance of Jesus in this incident. He is obsessed 
with Luke’s motive, which he says led him to write up this 
event in the interest of the Samaritan who was a type of 
Gentile piety.» ‘‘ Because the men remained at a distance 
there was no means of telling whether or not they were 
healed.’’? 


sh RS tv. Koe ® Mc. 5. 25-34, and parallels. 
? Plummer, Luke, in loco. « Luke 13. 10 ff. 
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3. Cases of Paralysis 


Luke introduces the incident of the paralytic,! by saying, 
that the power of the Lord was with Jesus to heal. There 
is no event in the Synoptic gospels (and it occurs early 
in the ministry) which states the objective character of 
miraculous experience in plainer terms. The will of four men 
moved by faith in Jesus overcomes all hindrance. Then, Jesus 
assumes Himself to have unique objective significance for 
their faith. He knows that He mediates Grace to the soul and 
the body of the paralytic. He first forgives his sins, a miracle 
of Grace indeed! When He proceeded to heal the paralytic, 
it was that all might know that He was such an one as had 
power on the earth to forgive sins. The fact of this claim to 
forgive sins is totally ignored in Thompson’s discussion of 
this event. The objective significance that he attaches to 
Jesus may be judged from his words that Jesus called upon 
the paralytic to exert himself, and do what be believed 
to be impossible; to Thompson the cure was entirely 
subjective. 

The motive of the miracle wrought on the man with a 
withered hand was to do good and save life.4 It was due 
to the value which the Grace of Jesus set upon the indi- 
vidual. 

The healing of the centurion’s servant, which is assigned to 
Q., must be related to the authority of Jesus.° The centurion, 
under authority himself, had such a grasp of our Lord’s 
authority on the earth, that Jesus had found nothing like it in 
Israel. And the centurion believed our Lord’s authority to 
be due to the Grace of God prompting His works of healing. 
The merit pleaded by his friends is in strange contrast to the 
demerit pleaded by the centurion. Our Lord put forth His 
authority to accomplish deeds of Grace, and healed the 
servant who was not present in person. Vicarious faith moves 
the Grace of God. 


1 Mark 2. 1-12 * Luke 4. 36. SD 35 4 Me, 3. 1-6. 
5 Matt. 8.5 ff.; Luke7.1 ff, 
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4. Cases of Exorcism 


Exorcism was practised by the contemporaries of Jesus? 
and is a common feature of ethnic religions. The contrast, 
however, in spite of all that is claimed to the contrary, between 
such exorcism and that of Jesus, is likened by Oesterley to 
“the contrast between folly and seriousness.”? The cases of 
possession in the Synoptic gospels are more than psycho- 
physical maladies. They have a moral side. Modern psy- 
chology may have helped us to see that “the devil is not a 
creature whose existence is independently known to science,’ 
but that is no more than a difference of diagnosis. It might 
be added that neither psychology nor medical science has 
been able to rid the world of unfortunate people, sometimes 

harmless, often dangerous, always a burden to themselves 
and to society. Hysteria and moral insanity are present-day 
facts. And such patients as the latter do not belong to a 
class which has always cured itself by faith. “‘ These are 
not the subjects among whom to look for examples of faith 
healing ; and, it might be added, they are the subjects who 
lend themselves least of all to the modern remedial measures 
of hypnotism and suggestion.” § 

The first miracle recorded by Mark is a case of exorcism 
in the Synagogue.* That it was more than mental derange- 
ment seems obvious from the definition of the spirit as 
unclean. Luke accentuates the moral aspect of the case by 
saying the man had a spirit of an unclean devil. It may have 
been temporary moral insanity. The cure of Jesus was 
distinguished by two features. It was immediate, and there 
was a total absence of magical formule. It was in the fullest 
sense of the word an act of Grace, a new teaching, and with 
authority. 

The Gadarence demoniac had an unclean demon or 


1 Mc. 9. 38; Matt. 12.-27. 
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demons.! This is emphasized in the confession, ‘‘ my name is 
Legion.” It was clearly a case of malignant insanity. The 
violent nature of his possession is brought out again by 
contrast with his condition of sitting, clothed and in his 
right mind, at the feet of Jesus. Our Lord explained this 
miracle as an act of Grace. He also bade the man go to his 
friends and tell his experience of divine love—what great 
things the Lord had done for him. 

The Syro-Pheenician’s daughter had an unclean spirit.2. The 
First evangelist describes this woman’s triumph of faith: 
“be it done unto thee as thou wilt.” This indicates the 
spiritual nature of the demand which her will had made upon 
Jesus. His Grace responded to her faith by healing her 
absent child. 

Mark and Luke say that the boy with convulsions was 
possessed by an unclean spirit. Matthew calls him an 
epileptic. The relation of this event to prayer for the 
father, the disciples, and for Himself, received considerable 
emphasis from Jesus. When the father realizes what ought to 
be his own subjective condition, his prayer becomes desperate : 
“T believe, help Thou mine unbelief.” When Jesus declared 
that all things were possible to him that believeth, He 
revealed His consciousness of authority to do a work of divine 
Grace in him and for him who believed. He assumed in such 
words, that the objective aspect of miraculous experience 
was completely fulfilled in Himself. He further explained His 
power to do this miracle in relation to His own prayer-life. He 
had Grace, which the disciples had not, and He had it through 
His unbroken communion with His Father, 


5. Raising the Dead 


When Jairus made his request of Jesus,* Mark and Luke 
say that his daughter was still alive. They agree in reporting 


1 Mc. 5. 1-20; Matt. 8. 28-34; Le. 8. 26-39. 

2 Mc. 7. 24-30; Matt. 15. 21-28. 

3 Mc. 9. 14-29; Matt. 17. 14-20; Le. 9. 37-43. 

4 Mc, 5, 21-24, 35-43; ,Matt. 9. 18, 19, 23-26; Le, 8. 4o-42, 49-56. 
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that before Jesus reached the house of Jairus the girl was dead. 
All the synoptists record our Lord’s words that the damsel 
was not dead but asleep. Thompson thinks that this case 
testifies to the determination of Jesus to work a miracle, and 
that He effected the cure (not a miracle) in an enthusiasm of 
faith. “ The girl was not really dead, but Jesus thought her 
so, and dared to put His faith‘to the supreme test . . . the 
girl revived, faith was justified, and a miracle was proclaimed.” 
The emphasis on the faith of Jesus is well placed. For the 
rest, this is such a misreading of the synoptic evidence 
that, for once, it is permissible to follow Schweitzer’s 
favourite, if annoying, habit of interrogating his victims, 
and ask, how does Thompson know these things ? There is 
nothing in this miracle to suggest an ecstatic state of Jesus. 
On the other hand, Jesus exhorts Jairus not to fear, but to 
concentrate his whole being in an act of faith. In assuming 
such objective value for the faith of Jairus, He manifests His 
consciousness of authority over disease and death. The 
raising of the girl was an indication of the gracious nature and 
scope of the Authority which had been delivered unto Him of 
His Father. 

There can be no doubt that the son of the widow of Nain 
was dead.? Loisy thinks this incident is a type of the Jewish 
Church raised to life by the miraculous touch of Christ. 
Luke relates it as a real event in our Lord’s historic ministry, 
and describes His motive on this occasion as compassion for 
the widow. It is not a case of heightening on the part of Luke, 
to give plausibility to the answer of Jesus to the Baptist’s 
disciples about raising the dead. It is a stupendous triumph 
of the Grace of God in Christ over man’s last enemy. We 
cannot get rid of the evidence in the synoptics that Jesus 
raised the dead. 


6. Nature Miracles 


_ A distinction between the nature and the healing miracles 
is made by some for the purpose of explaining the latter 


' Luke 7. 11-17. 
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by psycho-therapeutic, and rejecting the historicity of the 
former. But the evidence is as sound for one class as the 
other. In turn, this has led to the symbolical method of 
explaining both classes. Such a method, however, demands a 
longer period between the ministry of Jesus and the writing 
of the Synoptic gospels than modern criticism allows. It also 
robs Jesus of the objective character which He claimed for 
Himself in miraculous experience. Calming the sea, and 
walking upon it, are represented as acts of Providence, full 
of Grace. Garvie says no natural explanation of the feeding of 
the multitudes is satisfactory ; on this occasion our Lord’s 
motive was compassion; and when compassion was His 
motive His resources were inexhaustible, 


7. Summaries 


On two occasions the synoptists make general statements 
on the ministry of healing. In the first summary, Matthew? 
interprets Jesus’ works of healing through the consciousness 
of the Suffering Servant of Deutero-Isaiah: “who Himself 
took our infirmities and bare our diseases.” In the second 
summary, the multitudes were attracted ‘‘ by hearing what 
great things He did.” The First evangelist again sees these 
works through the consciousness of the Servant. They are 
works of God’s beloved Son, acts of Grace to bruised and 
broken lives, due to God’s spirit prompting Jesus.*® 

Luke records that on one of the tours through the cities, * 
when Jesus preached the gospel of the Kingdom, certain 
women were with him, who had been healed of evil spirits and 
infirmities. In this connection, as a study in the Grace of 
Jesus, attention must be given to Luke’s mention of Mary of 
Magdala from whom seven devils had gone out. The gospels 
leave us in no doubt as to the Grace of her deliverance and the 
response evoked in the Magdalene’s heart, by her experience 
of the forgiveness of the Master. 


13,164. 3 Mc, 3. 8. ® Matt, 12. 15 f. 4 Luke 8, 1-3. 


CHAPTER IV 
GRACE AND SYNOPTIC ESCHATOLOGY 


J. PRELIMINARY CONSIDERATIONS 


N the subject of Eschatology there is remarkable 

verbal agreement between Jewish literature and the 
Synoptic gospels. This has led some critics to commit 

an error similar to that which was noticed in the discussion on 
miracles. The part has been abstracted from the whole, and 
Eschatology has been claimed to be the only key to the mind 
of the Master. But the fallacy of seizing on the points of 
agreement and neglecting those of difference, is nowhere more 
misleading than in this field of enquiry. The differences 
between Jewish and synoptic eschatology are bound up 
with the unique claims of Christianity; and if the evolu- 
tionary method breaks down at these differences that is no 
concern of ours. Schweitzer is really a thoroughgoing 
evolutionist who comes to his subject obsessed by forms and 
categories into which he must force reality before he can 
explain it.1 This slavery to method leads to the neglect of the 
non-eschatological matter in the gospels, and ends in an 
artificial estimate of the Person and Work of Christ. It 
commits Schweitzer to his thoroughgoing predestinarianism 
and his eschatological sacraments. This method assumes that 
there is no innate difference between our Lord’s apocalyptic 
teaching and that of Judaism ; yea, the former is seen only 
as the development of the latter. But when Judaism is viewed 
+ In the Preface to the 2nd edition of his Eschatology, Charles says 
that he takes no notice of Schweitzer, on the ground that he shews no 


knowledge of original documents and makes no fresh contribution to 
the subject, 
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as religious decadence, as was shewn in the Introduction, 
what becomes of Jesus ? He becomes no more than the child 
of His age ; at the best He is the greatest seeker after God. 
As Bousset puts it: “‘ Yet with all this—and here we touch 
the culminating point—He never overstepped the limits of the 
purely human. The Almighty God remained before his eyes 
a sublime and lofty presence ; he did not presume to place 
himself at his side.’’? 

Now our Lord’s eschatological utterances must be inter- 
preted through what we have already seen to be the motive 
of His life and mission. From the baptism onwards, through 
His own experience, His preaching and His miracles, His 
objective manifestation of divine Grace has been traced, 
The Parousia statements can never be divorced from these 
facts and receive just treatment. That is, they must be 
-interpreted through His Will as we have seen it operating 
on the earth. His sayings on the necessity of His own death ; 
its service for many ; most of all its covenant significance, 
are vital to any understanding of His eschatology. ‘‘ The 
cross issues in the Parousia; the Parousia gains all its 
meaning from the cross.”? The Will of our Lord was con- 
sistent ; and the motive which led Him to the cross was to 
achieve ultimate triumph. The same Will that initiated the 
Kingdom was to consummate it. 

It is important to point out that Jesus gave existence 
to the Kingdom in the days of His flesh. There is direct 
evidence that He did so, while the indirect evidence of 
His gracious motive is overwhelming. He claims, by reason 
of His powers of exorcism, that the Kingdom had come upon 
them sooner than they expected.? The experience of deliver- 
ance from evil was membership in the Kingdom. The parable _ 
of the Sower, and the Seed growing secretly, assume the 
present existence of the Kingdom. “ The Law and the 
Prophets were until John, from that time the good-tidings of 


1 Jesus, 202. 
2H. T. Andrews, London Theol. Studies, 92. 
3 Matt. 12. 28. See Grimm-Thayer on Phthano. 
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the Kingdom of God is preached.”! Jesus pointed out to the 
Legalists that the publicans and harlots were entering the 
Kingdom of God.? Recalling the inwardness of the spiritual 
experience in Mark 7., words spoken to the Pharisees, we see 
how we should understand the saying, ‘“‘the Kingdom of God 
is within you.”’ Moreover, relationship with our Lord on the 
earth was to affect finally a man’s future, on the occasion of 
the Parousia. Hence, in view of this moral continuity between 
the present and the future, it is impossible to abstract the 
Parousia utterances from our Lord’s earthly activity, or to 
claim that Jesus only referred to the Kingdom in a future 
sense.* The above passages, added to former evidence for 
the objective Grace of God in Jesus, are conclusive that the 
Kingdom was a present gift, an objective manifestation of 
divine Grace to men on the earth. It now remains to shew 
the significance of the Parousia in relation to our Lord’s 
motive in founding the Kingdom in the present world. 


II. Synoptic APOCALYPTIC TEACHING 


A. Christian 


It is our task to bring out clearly the motive of the Parousia 
as stated by Jesus. How do the method and occasion of 
the Parousia, as they were explained by Jesus, affect our 
task? Is His motive invalidated by certain views of His 
own age concerning the method and time of its occurrence ? 
The writer has shewn that in the sphere of Will our Lord’s 
authority was final. It has been sought to guard against 
any false abstraction of one ultimate aspect of His con- 
sciousness from the rest ; that is, with all due regard to our 
Lord’s thought and emotion, it has been claimed in the pre- 
cedil.g pages that these are revealed through Himself, as 
giving full effect to the divine Will. The mightiest thing in 
Jesus is His Gracious Will. The Parousia utterances confirm 
this view. 

1 Luke 16, 16, BO Matt. 2re3n. 
8 See Charles’ Eschatology (2nd ed.), 371 ff. 
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Every discussion of the method and time of the Parousia 
soon finds itself involved in the question of our Lord’s limita- 
tion of knowledge. In relation to time, such limitation 
was self-confessed. Also in regard to time, history is against 
the view that His Parousia would occur in that generation. 
Here, then, we are clearly face to face with our Lord’s limita- 
tions in that aspect of His self-consciousness which we call 
Thought. The question then arises, how can this limitation 
of knowledge be reconciled with His claims to authority, and 
His consciousness of the ultimate victory of His will ? Surely, 
because H1s final victory was morally conditioned, and He knew 
that He fulfilled the conditions. “It did not lie,” says Fair- 
weather, ‘“ within the scope of His Messianic mission to dis- 
close future history.’ On the other hand, a comparison of 
His limited knowledge of the future with such sayings as, ‘ I 
came,’ ‘I was sent,’ ‘the Son of Man has authority,’ along 
with His views of His death, throw into greater splendour the 
unhesitating conviction that He was the Bearer of the Grace 
of God unto man’s final redemption. The character of His 
ethical demands on His followers will also be found to support 
this view.? 


The apocalyptic sections in the Synoptic gospels have not 
all equal claims to consideration. Before proceeding further 
it will be well to understand what sayings are indisputably to 
be attributed to our Lord. 

‘For whosoever shall be ashamed of Me and my words 
the Son of Man also shall be ashamed of him when He 
cometh in the glory of His Father with the holy angels.’— 
Mark 8. 38 (Matt. 16. 27; Luke 9. 26). 

‘Verily I say unto you, there be some of them that 
stand here which shall in no wise taste of death till they 
see the Son of Man coming in His Kingdom.’—Matthew 16. 
28 (cf. Mc. 9. 1 ;. Luke 9. 29). 

1 Background of the Gospels, 295. On various interpretations of our 
Lord’s Parousia sayings, see Andrews’ contribution to London Theol. 
Studies. 


2 cf. Book II. ch.v. 4 
* The parallels should be consulted in each case. 
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‘Take ye heed, watch and pray, for ye know not when 
the time is. . . . Watch, therefore : for ye know not when 
the Lord of the house cometh, whether at even, or at 
midnight, or at cock-crowing, or in the morning; lest 
coming suddenly He find you sleeping. And what I say 
unto you I say unto all, Watch.’—Mark 13. 33-36 (Matt. 24. 
42; Luke 21. 36). : . 

‘Henceforth, ye shall see the Son of Man sitting at the 
right hand of power, and coming on the clouds of heaven.’— 
Matthew 26. 64 (Mc. 14. 62; Luke 22. 60). 


In the above sayings the Parousia will take the world 
by surprise. As men pursue their even way, some catastrophic 
event, when it is least expected, will overtake them. The 
Grace of God will also be seen in this objective wonder of the 
future. It will be a unique act of divine Grace; an event 
over which the human will has no control whatever ; for it 
will be initiated and consummated from above. In these 
passages the divine Will is not conditioned by any circum- 
stances on the earth : no physical event is conceived as being 
able to condition it. The Parousia has, it will be seen, no 
other than a purely spiritual setting. The parables of 
the Wheat and the Tares, and the Drag-net, support this 
view; they shew how the new divisive principle which 
commenced to operate in the world during the days of our 
Lord’s ministry shall receive final and permanent ful- 
filment at His return. By an act of Grace the wheat shall 
be garnered, and the good gathered into vessels.1_ Like- 
wise, the parable of the Gathering of the Nations has less 
significance for Christian apocalyptic than for the new 
ethical character of Christian Judgment ; it has therefore 
been discussed elsewhere.2 The repeated injunction to the 
disciples to watch, lest they should be surprised as were 
the generations of Noah and Lot, are equally vital to our 

* On the relation of the parables to their explanation by the 
Evangelist, see Dobschiitz, Eschat. of the Gospels, 84; Burkitt's 


Gospel History and Transmission, 196. 
® Book II, ch, v., D, 
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Lord’s “ethical teaching as they are to His eschatology. 
Neither the ethical nor the apocalyptic aspect of His teaching 
can be completely transmuted into each other, neither can 
they be divorced. The disciples are to watch, since His coming 
shall be sudden as the lightning. But no conditioning event 
nor moment is specified. Luke says the parable of the Pounds 
was spoken to correct the supposition “ that the kingdom of 
God was immediately to appear’: a considerable period is 
assumed for trading, and it is after a long time that the Lord 
of those servants cometh and maketh a reckoning with them.* 
The parable of the Virgins reveals the same need for ethical 
alertness in relation to the coming of the Bridegroom. 

We conclude, then, that our Lord held that His Parousia 
would be catastrophic, unexpected, an act of Grace as 
divine visitation, or intervention, during the lifetime of 
His contemporaries. Forrest thinks the cumulative evidence 
goes to shew that Jesus had no such idea of an immediate 
return as the Apostles ascribed to Him.” The cumulative 
evidence is weighty, especially on the ethical side, but the 
apocalyptic sayings which are universally attributed to 
Jesus are evidence that He expected an early consummation 
of His purpose. “ There is not a single writer in the New 
Testament . . . who does not look forward to the personal 
return of Christ in his own generation.”? And it is within 
this limit that we must understand our Lord’s confession 
that He did not know the day nor the hour of His return.* 


B. Jewish-Christian 


The critical results concerning Mark 13. bring out clearly, 
in the Christian sections, the view of the Parousia as explained 
above.® Before its occurrence the disciples were to experi- 


1 Matt. 25. 19. 2 Authority of Christ, 323. 
3 Charles, 387. 4 Andrews, ibid., 87. 

5 A number of scholars ‘remove vv. 7, 8, 14, 17-20, 24-27, 30, 31 
from Mark 13. The excision of these verses restores harmony of 
thought to the rest of the chapter. The verses above also constitute 
what is called ‘The Small Apocalypse.’ 
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ence persecutions which would strain their powers of endur- 
ance; but the Grace of God, through the Holy Spirit, 
would prompt their words of defence and inspire their 
fidelity. Still, in the Christian sections of the Apocalypse 
the Parousia was not dated, not even approximately, by any 
physical or political comvulsions. It is indisputable that our 
Lord foretold the overthrow of Jerusalem. Mark 13. 4f., 
however, suggests that He was conscious, that His prophecy 
and its fulfilment would furnish an occasion for the wildest 
apocalyptic hopes, deceiving if possible the elect. He is 
aware of the possible reaction of such an event on the Parousia 
expectation, and He put His followers on their guard against 
it. The warning was only partially heeded. Soon after 
His death the primitive Christian community wove His words 
on both events into one argument. The results of this process 
have been disastrous, for in the Christian Church it has not 
infrequently happened that the Jewish element in apoca- 
lyptic has triumphed over the Christian, and the arbitrary 
views of divine Grace, which are thoroughly Jewish, have 
obscured the spiritual brilliance and steadiness of the Chris- 
tian Hope. 

For the elimination of the Jewish from the Christian 
sections in Mark 13., the reader is referred to Charles’ work! 
or some modern book on New Testament Introduction. 
Charles regards this small apocalypse as a “‘ Christian adapta- 
tion of an originally Jewish work.’”? As was pointed out in the 
Introduction to the present work, Jewish apocalyptic was 
partly a revolt from the pessimism of present political con- 
ditions, and one of its characteristic featur2s was to associate 
the consummation of the kingdom from above with wars, 
famines, tribulations, or with such physical events as earth- 
quakes and the reversal of natural law as set forth in Joel. 
In Mark 13. 7-8, 14-20, 24-27, all these features are found. 
Following some remarkable natural phenomenon, such as the 


fe rey (2nd ed.), 382f., where the Apocalypse is given 
n full. 


4 [bid., 384. ® 2, 30-31, 
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sun being darkened, and the collapse of civilization, conditions 
peculiar to Jewish apocalyptic, the Son of Man may be 
expected to come on the clouds. Divine Grace would then be 
manifested to the elect ; for their sakes God would shorten the 
days. The use of eklektous, only found in this chapter, to 
describe those who shall be gathered together at the coming 
of the Son of Man, is distinctly Jewish, and reminiscent of 
I Enoch. So is the gathcring of the elect from the four winds 
of the earth. Luke interprets this Jewish view of Grace as 
deliverance from their sorrowful conditions ; a divine visita- 
tion full of comfort.” 

The First evangelist has the Jewish apocalyptist’s fond- 
ness for times and seasons, and the tendency to condition 
the Parousia by some historical event. According to Mark,* 
the Gospel must first be preached to all nations, but Matthew 
adds, ‘‘ and then shall come the end.’’* Again, Matthew fixes 
the end in relation to the missionary circuit of the cities of 
Israel.> The Jewish apocalyptic conception of Grace as seen 
in the attempt to condition the Parousia may also account 
for some of the touches of Jewish exclusiveness in the First 
gospel. 

The apocalyptic element in the Gospels is seen to raise 
acute critical questions. The greatest difficulty is to decide 
how far the apocalyptic categories of our Lord’s age were used 
later to modify His words. We have seen that one view of the 
Parousia in the Synoptic gospels is purely spiritual, while 
another view approximates to the Jewish apocalyptic hope. 
When we remember that Jewish eschatological expectations 
were the dominant religious conceptions of our Lord’s day, 
and that with such hopes He was compelled to find some 
historical starting-point for His own ideas, it is not surprising 
that difficulties, such as we are conscious of, have arisen. 
Regarding one thing, however, we are left in no doubt ; 
fortunately there is abundant material for learning the nature 
of, Jewish apocalyptic ; and for the purpose of bringing out 


SEMCAL3: 27% 2 Luke 21, 28. 3 33, 10, 
* 24,14, 5 10, 23. 
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the Doctrine of Grace in Jewish sources we entered into the 
matter more thoroughly than may have seemed necessary for 
the purposes of Introduction. Neither Jewish nor Christian 
apocalyptic will explain itself. To understand Jewish apoca- 
lyptic we must penetrate to its doctrines of God, man, and 
Grace ; for Grace and not Judgment is the foremost thing in 
the Jewish hope. 

In the Introduction we noticed the determinism which 
predestined the Jewish Church to life, and the Gentile world 
to death; but this view is consistently absent from, yea, 
it is continually challenged by, the teaching of Jesus. The 
Jewish conception of Giace as arbitrary action from above is 
nowhere found in the revelation of the Father’s Grace by 
Jesus. The Jewish view of man is entirely set aside by the 
Master’s teaching on the intrinsic worth of the individual to 
God. In Judaism the Son of Man makes no appeal to sinners. 
In the Gospels we are compelled to reckon with a Person who 
is conscious of unique relation with God and man, both in the 
present world and in the future. Hence, when we make a 
wide comparison between Jewish hopes as set forth in the 
Introduction, and the teaching of our Lord as a whole, we are 
conscious that He differed acutely from Judaism on the very 
points which were most essential to the cohesion and unity of 
its eschatological hopes. The truth is, Jesus could not have 
held the Doctrine of Grace which He did and, at the same 
time, have fitted His teaching into the Jewish apocalyptic 
categories of His age. And it was on the Doctrine of Grace 
that His difference was so fundamental and irreconcilable. 
Now the spiritual view of the Parousia which is set forth in the 
Gospels contradicts nothing in the whole tenor of Christ’s 
teaching. It agrees with His message on the Father’s Grace 
as revealed in His motive to seek and save the lost: it is a 
true development of our Lord’s teaching on God and man : 
it is progressive with all that we have seen to be central to the 
divine purpose in history, and in Christ’s own will. On one 
vital matter Jewish and Christian apocalyptic agree-—the 
divine purpose will be realized in some cataclysmic act. We 
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claim, however, that the innate differences between the 
Jewish Kingdom and the Kingdom of God as revealed by 
Jesus make the motive for the consummation by catastrophe 
in the latter case very different from what it is in the former. 


III. Frnat GRAcE 1 


The evidence is that our Lord expected the course of 
human history on this earth to come to an abrupt close ; and 
He taught that such an event would be the consummation of 
the divine purpose in history. If this transcendent act did not 
occur when He expected it, the Father’s motive is not thereby 
invalidated, nor is the will of Christ less transcendent in its 
operation upon men. Final Redemption is still to come from 
above, and must come, for the divine Will is essentially 
greater than any method through which it elects to work. One 
thing is clear, it is impossible to confine the operations of Will 
to the process of intrinsic adaptation. T. H. Green built his 
ethical system on the immanent spiritual principle in man 
and nature. The weakest part of his argument, its aspect 
which has attracted criticism from Sidgwick onwards, is the 
unsatisfactory statement of the goal to which society is 
moving. Green reasoned that moral good was attained when 
the Eternal Consciousness reproduced itself in man and 
became an objectifying principle to itself. He said that the 
idea of moral good and the direction of its goal must be 
learned through the institutions and customs of society in 
which the Eternal Consciousness has so far embodied itself. 
If such Thought, however, is to realize itself in racial progress 
only, what becomes of the individual ? Does the Eternal 
Consciousness realize itself in him here or hereafter ? Further, 
there is the problem of evil. Green fails to do justice, both to 
the individual’s future, and to the natute of evil ; and these 
failures are never overcome by those who rely on Divine 
Immanence alone. No conclusion can be satisfactory which 


1 Book II., ch. v., is vitally related to this section, 
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ignores or explains away the permanent reality of the indi- 
vidual {or all time, or the reality of evil. Jesus taught both 
and set them both in relation to the effectual control of the 
Father’s purpose. He was not unaware of the evolution of 
His own kingdom in society, or the evolution of evil. At the 
same time, it was an important part of His teaching, that an 
unexpected divine act would close each process in the present 
order of history. 

It is unfortunate that this transcendent act should be 
treated so frequently under the aspect of Judgment. With 
Jesus, final judgment lies in the moral necessity of realizing 
the divine Will. The central fact of the Parousia, however, is 
not judgment but the objective manifestation of divine 
Grace. Judgment follows from the intrinsic moral character 
of that Grace. God’s motive towards men is gracious. As our 
Lord says, He “ came not to judge the world but to save it.” 
To the human will that closes with God’s objective appeal in 
Christ, there is forgiveness on the earth. Now the act which 
was to end the present order of things was an intervention of 
Grace; it was final redemption ; and the entrance of the 
faithful into the joy of their Lord. The early Christian com- 
munity looked for the Parousia as an intervention from above 
that would complete their salvation. This fulfilment of the 
divine Will in some swift event was the central strand in 
their hope. They looked for the manifestation of Grace by 
crisis. . 

It is true that the early Christians were conscious that 
the gracious Will of God had a moral side—that of judgment, 
even the judgment of believers. The First evangelist is as 
decisive as Paul that the Son of Man will render unto every one 

1 Burkitt draws attention to the picture of the Last Judgment in 
the Sistine Chapel. ‘‘ Behind the Priest, behind the Altar, behind the 
lighted candles, behind the sacred drama of worship, the Last Judg- 
ment is always there. The only thing that stands between the Chris- 
tian worshipper and Hell is the Priest and the Altar. . . . Behind 
everything the Last Judgment looms in the background, universal, 
inevitable.” Burkitt agrees with the central meaning of the picture, 


for he says: ‘‘ The Doctrine of the Apocalypses is the doctrine of the 
Last Judgment.” Jewish and Christian A pocalypses, 2. 
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according to his deeds.! This is no reversion, however, to 
merit as the basis of judgment. It is no lapse from Grace to 
Law; it is, however, ‘a problem to give us somethirg to 
think about.” The Synoptic gospels regard sin as so real that 
even “ believers are depicted as havii.g in front of them a 
judgment in which they will be tried by works, not faith.”” The 
ethical condition of the believer will show the measure of his 
response to the Grace which operated within him ard upon 
him. This ethical truth, lyirg at the heart of the Parousia 
hope, should lead us away from the idea that tree Grace means 
moral anarchy. The objective control of the Grace of Jesus 
was to inspire the moral prcg-ess of His followers until the 
revelation of His Parousia as an objective manifestation of 
Final Grace. When He came it would be with great. glory : 
the certainty of His coming, and the uncertainty of its day or 
hour, must be understood to have formed an integ al element 
in Christ’s supreme challerge to the human will. 

If it is replied that catastrophic Grace is a purely Jewish 
conception, and that the Parousia sayings carry over the 
same arbitrary views of divine intervention, attention must 
be drawn to differences which are thoroughly Christian, and 
which are claimed to ethicise Christ’s final manifestation of 
Grace. Take the title Son of Man. It is used in numerous 
synoptic passages which are non-eschatolcgical. From 
Daniel, through Enoch, this title had more or less Messianic 
import, but the last thing to look for in the Jewish use of this 
title is consistency. Our Lord takes the title as ready material 
on which to work. It supplied Him with an historical starting- 
point, but He soon invested it with a content quite unknown 
to Judaism. We can trace His consistency concerning Himself 
and His central place in divine teleology by the use of this 
title. It was unique on His lips, and served to crown the 
whole of His Messianic activity. The vital difference between 
the Christian and Jewish use of the title is seen as follows : as 


2510; 27. 
2 Mackintosh, H. R., ‘ Studies in Christian Eschatology.” Expositor, 
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Son of Man, Jesus brought divine Grace to all men who willed 
to receive it : He came to seek and to save the lost : He had 
authority on the earth to forgive sins: He was Lord of the 
Sabbath: as Son of Man He came to suffer and to give His 
life a ransom for many. This last point of difference between 
our Lord’s use of the title and that in Jewish literature, none 
would dispute. And between these earthly functions of the 
Son of Man- and His Parousia there cannot be an irrecon- 
cilable dualism. He is the same Person: His motive in 
returning is, to His mind, one with that which brought Him 
into the world. ‘‘ The Son of Man in the mature mind of Jesus 
is the Person who unites a career of utmost service and suffer- 
ing with a sure prospect of transcendent glory.”’? 

Again, Jesus spoke of ‘my Father ’ in a unique sense. His 
Father was greater than the Kingdom, for it was His gracious 
will to bestow it as a gift.2. The ethical ideal of the Kingdom 
was the Father’s will. The Grace of His Father was to inspire 
the disciples in their persecution. In the passage which links 
the synoptic and Johannine views of the Father’s relationship 
with Jesus, the former entrusts the latter with all mediation 
between Himself and man. The Father revealed the Messiah- 
ship of Jesus to Peter ; He also gives freely of His Grace in 
prayer. There can be no radical dualism between these 
passages which describe the Father’s Grace in establishing the 
Kingdom on the earth, and those which speak of the coming of 
the Son of Man in the Glory of the Father. What is the 
import of such words ? Let us beware of missing their testi- 
mony to the transcendent spiritual nature of Grace in any 
attempt to preserve their literality on the one hand, or to 
explain them away on the other. Pfleiderer regards the kernel 
of the faith of Jesus as being the absolute value of the King- 
dom of God. This absolute value is revealed in the surrender 
of the individual “to the eternal object of the universe.’”’ The 
kingdom will also come “in the continuous education of 
humanity through the natural evolution of social life.’ In 


1 Muirhead, Eschatology of Jesus, 203. 
4 Luke 12, 32. 5 Christian Origins, 94. F 
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the last sentence Pfleiderer dispenses with Jesus as entirely 
unnecessary to the consummation of the process. But this 
necessity of Christ as Consummator of divine Grace lies at the 
heart of His apocalyptic teaching. Remove that, and the 
nerve of the Parousia hope is destroyed. In this truth lies the 
permanent contribution of synoptic eschatology for all time. 
Jesus is conscious of Himself as Redeemer, and as giving effect 
to the gracious purpose of His Father. To Him, the Grace of 
God was no self-acting thing; Jesus revealed it in the 
putting forth of His own Holy Will, and the objective reality 
of God’s Grace in Jesus on the earth would only be tran- 
scended by its objective consummation when He returned in 
the Glory of His Father. 

Is this view of consummating the kingdom by direct inter- 
vention from above unethical ? It must be admitted that our 
Lord regarded His Parousia as a miracle of Grace, as a 
supreme act of divine freedom. But so was His power to 
forgive sins. Forgiveness is an experience which involves two 
personalities, in which the motive of the one has everything 
to do with the motive of the other. And we cannot explain 
the Christian Ethic as due to some unethical experience. And 
to our Lord the Parousia was the resultant of the Father’s 
motive in history. Edward Caird thinks that Paul carried 
over the Jewish theory of divine intervention to explain his 
own conversion, thus attributing conversion to some divine 
intrusion into human affairs. Caird does not see any need for 
this view. He thinks it is Jewish and unethical, and denies 
that Jesus countenanced divine operation by catastrophe. 
Whether a great thinker like Paul was capable of explaining 
his own conversion is scarcely open to discussion. It has been 
claimed in this work that Jesus, by direct action, wrought 
immediate and amazing transformations in men on the earth. 
The transcendental idea is therefore inseparable from. Jesus, 
and the present writer does not see any inherent contradiction 
of principle between the operation of Grace in Jesus’ for- 
giveness of the individual, and the operation of the Father’s 
Grace in consummating the Kingdom. Our Lord’s suffering 
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and sacrifice were eminently ethical and His Parousia gains its. 
glory and power by virtue of the consistent motive on which 
He had acted and would one day act in returnirg. 

The ethical character of the Grace of the Parousia is 
further seen in its correction of the Jewish ideas of divine 
judgment. The mechanical views of judgment in Jewish 
literature are corrected in the gospels. In our Lord’s 
Parousia there is no suggestion of Grace as arbitrary favour. 
His Personality creates division between men on the earth, and 
in the future. Herein lies the germ of the teaching of the 
Fourth gospel, that judgment begins now, in that Light is 
come, and is continuous. It was Christ’s doctrine of Grace 
that swept away the ethnic basis of judgment; for the 
greatest thing in Jesus was not judgment but Grace. Like- 
wise the central feature in human motive was to be Grace, not 
judgment. And ifthe revelation of the Grace of the Lord Jesus 
involved judgment in the present and the future, the retribu- 
tion was ethicised by the Grace. ‘“‘ Christ’s eschatology is one 
of Grace. . . . But it throws into strong relief the responsi- 
bilities of the present existence, the certainty of the retribu- 
tion of sin, the possibility of an eternal sin with an eternal 
penalty.’”4 

1 Salmon, Hastings B. D., I, 753. 


BOOK TWO 


THE GRACE OF GOD OBJECTIVE IN JESUS AND 
SUBJECTIVE IN HUMAN EXPERIENCE 


E now proceed to discuss the psychological effect 

of the Grace of God in Jesus as seen in human 

experience. We have pointed out how the Grace 
of the Father was made real for men inand through the 
Personality of the Master. He invited men to receive the 
Grace He brought, and we now ask what psychological effect 
was produced in the men who didso. Jesus came to seek and 
to save the lost, and when He found them, how do they think 
and act, or how does Jesus expect them to think and act ? 
And we must not only ask what control the Grace of Jesus has 
over men in the present life, but also what significance, if any, 
has the acceptance of, and response to, the Grace of God in 
Jesus on personal destiny ? Paul called upon men to work 
out the immanent divine Grace of the Risen Lord, or Holy 
Spirit. Is there any basis for the Apostle’s argument in 
the realms of experience which belongs to the historic 
ministry ? 

Apart from the evidence that we shall produce, we.must 
reckon at every step with the example of our Lord’s own 
Personal experience such as is set forth in Book I in the 
temptation narrative, in His prayer-life, and in the putting 
forth of His will unto the cross. In all this experience it must 
have been clear to the disciples that Jesus was inspired to 
do the Father’s will. We would lay the greatest emphasis on 
this example for our present purpose. What the Father was 
to the Son, and to the Son’s achievement unto death, could not 
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fail to impress on the disciples the nature of the experience 
which the Father demanded from them. It is vital to re- 
member that our Lord’s own Personal experience is the most - 
convincing study in subjective Grace, for there we learn the 
appalling demands which the Grace of the Father made upon 
His will. ; 


CHAPTER I 


PSYCHOLOGICAL EFFECT OF GOD’S GRACE IN MEN, PRODUCED 
BY JESUS 


A. EXPERIMENTAL EFFECTS 


1. Jesus Evokes Faith 


AITH is a decision in which thought, emotion and will 

are all involved, and in which all are evoked by, and 

directed towards, a specific object. Faith is not intel- 
lectual assent to historical fact. Nor can it rest on the shifting 
sands of emotion. It is a decision which involves thought 
and emotion, but in which the will gives direction to the whole 
of the personality. It is the decision of one person respond- 
ing to the decision of another. Hence, ‘faith in Jesus’ 
means an experience in which the Personality of Jesus or in 
which the Will of Jesus is objective to the whole of human 
personality, but especially the person as willing. The will 
of Jesus and the will of man are both real, both free, and both 
active. It is sometimes said that the synoptists record 
no incident in which Jesus is worshipped as God ; that men do 
not repose in Him the faith that they repose in God. Let us 
examine the synoptic instances on this matter. It seems to 
the writer that there can be no doubt that Jesus evoked 
faith, and then controlled it as long as He remained its 
~ objective. Faith may begin in simple receptiveness, a sub- 
jective condition in which one is conscious of new forces 
stirring within, to which the will has offered no resistance: 
it may be simple contact between the human and the Divine ; 
it is most marked in some strenuous putting forth of the 
human will which taxes the last ounce of man’s endurance. 
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All this is manifest in the faith which is evoked by the 
objective character of the Grace of Jesus. 

The value attached to faith by the synoptists is further 
seen in that it is never divorced from prayer-experience. . 
If theological discussion of the term is absent, there can be no 
doubt that Jesus initiated the subjective experience which 
He describes as faith, and which in turn puts man’s own 
spiritual powers to the test. The miracles are evidence of this. 
Jairus, out of an experience in which faith and prayer are both 
combined,—initiated by the Personal Presence of Jesus— 
made a further demand on the Will of Jesus to heal his 
daughter. Jairus is a religious man, as our Lord shewed. 
Through faith and supplication we see him staking his whole 
self on Christ’s gracious power to heal. Our Lord inspired 
him that he should maintain this subjective experience ; 
“Fear not, only believe.” The end of this matter is that 
Jesus, who had initiated an experience in Jairus, which in turn 
conditioned His own power to heal, accomplished a work which 
must have evoked unbounded gratitude in the ruler’s heart. 
Thus does the Grace of Jesus inspire human emotion. 

Similar subjective experience is found in the Syro-Pheenician 
woman. Faith and supplication are both present, both are 
called forth by the objective reality of the Grace of the Master, 
and the subjective conditions continuing to persist in the 
suppliant led our Lord’s Grace to achieve a direct ethical 
effect—the exorcism of her daughter’s unclean spirit.+ 

Christ’s commendation of the centurion’s subjective experi- 
ence shews how deeply spiritual it was. Great importance 
attaches to the words “‘ I have not found so great faith, no not 
in Israel.” Here was one whose faith in Jesus was so pro- 
foundly spiritual that he was persuaded that our Lord’s 
gracious power to heal was not conditioned by physical 
contact. Faith in God Himself cannot have been more 
spiritual than was the faith of the centurion in Jesus. The 
whole energy of the centurion’s being was in his request, and 
the Grace of Jesus responded by healing his servant.? 
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The case of the epileptic boy is remarkable for its teaching 
on this matter. In one sense, Jesus throws the whole re- 
sponsibility for the cure on the will of the father. His 
faith had already been evoked by Jesus, but it was too weak 
and halting. When the father realized his own lack, he 
appealed to Jesus to effect in himself that subjective activity 
which could morally condition His gracious power to heal. 

It is often remarked that these instances do not warrant 
the conclusion that prayer was offered to Jesus during His 
ministry ; that at the best they suggest that Jesus was no 
more than the greatest of the prophets. Now, the synoptists 
are recording facts—a very different proceeding from theor- 
izing on the nature of faith, or prayer, or the Person of Christ. 
They present the above incidents as facts where personal 
forces were operating, and where the Person of Jesus was 
central. In the unity of the experience recorded by the 
synoptists, we can discern clearly the objective and sub- 
jective aspects. These suppliants do not leave us with the 
impression that they were experimenting with Jesus. It is 
impossible to regard their faith and prayer as mere ventures. 
They were arrested by, and held in the grip of, the Grace of the 
Master. 

It is difficult to see how any clear-cut theological con- 
ceptions of the Person of Christ could have made any differ- 
ence to the record of the experience under review. Had 
all concerned been convinced that Jesus was the Eternal 
Son of God according to the teaching of the Fourth gospel, 
it is reasonable to say that their faith could not have been 
more intense nor more commended by Jesus. Previous 
to the Resurrection, the Synoptic gospels may not furnish 
a single instance where Jesus is worshipped, in so many words, 
as God. But neither prayer nor worship is a thing of words. 
The use of proseuchomai or any other word is not final in this 
matter, * What we have to do is to account for the subjective 
experience under review, and not deny it, or explain it away 
as pure subjectivism. And we cannot explain it on any other 
ground than that it was the objective Grace of Jesus which 
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evoked the experience which He called faith. His gracious 
Personality appealed to men and continued to inspire those 
who responded to Him. 


2. The Call end Mission of the Disciples 


The call of the disciples was to a career. It involved, 
therefore, a deliberate choice on their part. It was so 
deliberate that not one of the disciples revoked his decision, 
until after the crucifixion, and then, with the exception of 
Judas, it was only temporarily. How came these men to 
leave all and follow the Master ? It would be idle to ignore 
the subjective strain that they were called to bear. It 
would be an utterly superficial estimate of their disciple- 
ship to say that their motives were always unworthy or 
selfish. It is absurd to write as though they were capable of 
being deluded all the time, as is the habit of some critics. 
In several of them we can discern a progressive spiritual 
experience. Peter was conscious of his own sinfulness when 
he received his call. So must it have been with Levi, the 
publican. But when our Lord called the disciples He made 
a direct appeal to their wills ; it was the objective appeal of 
His Grace, and they accepted it and responded to it. They 
did not decide on their own initiative to attach themselves to 
Jesus. It was He who moved them to their decision, Once 
that decision has been taken we begin to witness remarkable 
subjective effects in the disciples. ‘“ And He appointed twelve 
that they might be with Him, and that He might send them 
forth to preach and to have authority to cast out devils.’’! 
These words describe our Lord as the author of that sub- 
jective experience which is known as Christian discipleship. 
He called into existence the nucleus of the Messianic con- 
gregation ; and He made known to them His motive for 
doing so; it was to preach and to heal. He alone was to 
equip them for their task: “J will make you fishers of 
men.’’ The will of the disciple, prompted by the Grace of 
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Jesus to a great decision, was to be inspired by the same 
Grace to do the work of the Master in the world, namely, to 
preach and to heal. And we are told that they went out and 
pteached that men should repent, or as Luke says, they went 
throughout the villages preaching the Gospel and healing 
everywhere. We are not concerned just now with the exact 
content of their message. We should say that it contained 
the good-tidings of the Divine Quest and Welcome ; that it 
was an appeal to men made in the name of the Grace of God ; 
that it must have made known the new emphasis on Divine 
Fatherhood and forgiveness. Nor could they have preached 
the kingdom and left Jesus out of their message. Further, 
their preaching was to be of such a character that our Lord 
expected them to encounter opposition. But as He sent them, 
He said, “ Freely ye have received, freely give.” When He 
uttered His final commission He said, ‘‘ Lo I am with you 
alway.’’ Hence, we are confronted with subjective experience 
of such a nature, and directed to such a goal, that it is in- 
explicable apart from Jesus as its personal source and inspira- 
tion. This will become clearer as we examine those passages 
which dea] with Holy Spirit. 


3. The Consciousness of Holy Spirit 


The Synoptic gospels have no more than occasional refer- 
ences to the Holy Spirit as divine power at work within men. 
This is what we should expect. According to the Fourth 
gospel, Jesus promised the Paraclete after His death :* during 
His ministry the ‘‘ Spirit was not yet . . . because Jesus was 
not yet glorified.”’* Can we say that what the Holy Spirit or 
the Living Christ is to the genesis and sustenance of the 
divine life in man in Paul’s Epistles and the Johannine 
writings, that the Personality of Jesus is in the Synoptic 
gospels ? The early Church saw that the Holy Spirit could 
alone explain our Lord’s presence and mission in the world. 
Is Jesus necessary to explain the Holy Spirit as originator 
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and sustainer of Christian experience in post-Ascension days ? 
In other words, did Jesus fill that office during His ministry 
which the Holy Spirit fills in later New Testament experi- 
ence ? 

John said, “He shall baptize you with Holy Spirit.’?1 
He makes a comparison between his own baptism by water as 
an external rite, and baptism by Jesus as an immanent experi- 
ence of divine Grace as power. Here then, it is claimed that 
Jesus shall bring to men a consciousness of superior moral 
resources. The baptism of Holy Spirit was to be an experi- 
ence in which the human will was prompted and inspired to 
achieve the richest ethical results. The Baptist was speaking 
of immanent divine power after the manner of the prophets 
and Psalmists. ‘‘ Quicken me according to Thy hesedh,’’? 
prayed the Old Testament saint, clearly revealing his con- 
sciousness of Grace as an immanent energy. “ And I will put 
my spirit within you and cause you to walk in my ways, and 
ye shall keep my judgments and do them.’ “The Spirit of 
God,” says A. B. Davidson, “‘ ab intra, in the Old Testament, 
is God active, showing life and power.”’* The bestowal of 
Grace as power to help man was not unknown therefore to the 
prophets, but the greatest of them in the Old Testament is 
never credited with being its Personal objective reality. 
Jesus was Grace, objective, incarnate, and we proceed to shew 
the psychological effects of this Personal reality in the 
commission of the disciples. 

We have seen that our Lord attributed His own powers 
of exorcism to the Spirit of God. When we read that Jesus 
gave His disciples power over unclean spirits,> we infer 
that He must have communicated to them His own divine 
powers of exorcism. And_ their consciousness of such 
powers can be explained only as a result of their baptism of 
Holy Spirit. That is, when Jesus sent His disciples forth He 
endowed them with immanent divine energy. Their wills 


: Mark 1. 8, * Pa 319.158; hayyeni =Give me vital force. 
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had already closed with Jesus and we now begin to see 
the measure of Christ’s control over their subjective activity. 
Hence, their powers of exorcism were not arbitrarily bestowed : 
such powers belonged to men whose wills were rising to 
the demands of Christ’s will upon them. When the seventy 
returned they described to Jesus their amazement ; “even 
the devils are subject unto us in Thy name.”’! Nothing short 
of some extraordinary experience can explain these words, an 
experience in which the disciples were conscious of super- 
human power operating in and through themselves. The gift 
of such immanent Grace may have been accompanied by 
pneumatic as contrasted with normal conditions, which 
Denney suggests to have been the case with Jesus at His 
baptism and transfiguration.2 The disciples, however, were 
under no delusion as to the source of their powers of exorcism. 
They were not self-derived. They were by “ His name.” 
There were occasions when their will, weak through prayer- 
lessness, hindered the possibilities of Christ’s Grace within 
them, as in the case of the epileptic boy. In other words, our 
Lord’s comment on their failure makes it clear that their 
possession and use of the powers of exorcism were ethically 
conditioned. It was a moral gift, and it was available, only 
so long as the will continued in a condition of surrender to 
Christ. The Grace of Christ did not work through vacant 
minds and hearts. The will of man to receive and to use Holy 
Power is as real as the Will of Christ to bestow it ; but the 
Grace that bestows it demands, by its own intrinsic nature, 
certain moral conditions in the recipient, such as are denoted 
by faith, prayer and surrender to Christ. Granted these 
conditions, the Grace of the Master inspires the human will to 
cast out devils. 

In the Eschatological discourse of Mark 13. the references 
to the Holy Spirit reflect the experience of the early Chris- 
tian community. Still, Jesus clearly foretold of persecution 
for the disciples, and it is reasonable to assume that He 
would give them guidance before such trials came. So 
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that we are dealing with the Word of Jesus if not with His 
words. When the city and the Temple were overthrown, 
the disciples were promised the inspiration of an Advocate 
who would speak by their mouths as truly as He spake 
by the mouth of David or Isaiah. Our Lord’s promise 
refers to a crisis and must be regarded as being fulfilled in 
one of those rare spiritual experiences which form a crisis 
in the history of human personality. When persecution arose, 
the Spirit would fulfil in them “that office which Jesus 
Himself would have undertaken had He been still with them.””? 
Their speech on that occasion would be inspired: “‘it is not 
ye that speak but the Holy Spirit.”? Luke, in a doublet, 
expresses the promise of Jesus as being realized in an extra- 
ordinary gift of convincing speech: “I will give you a 
mouth and wisdom which all your adversaries shall not be 
able to withstand or gainsay.”* Obviously, Luke meant the 
same thing as Mark, but whereas the latter attributes their 
testimony to the direct action of the Holy Spirit, the former 
attributes it to the direct action of Jesus. In either case, 
their witness would be due to the immanent action of divine 
Grace within them. No essential distinction is drawn 
between the act of the Holy Spirit and the act of Jesus. 
They are both one and the same action. The First gospel 
inserts the above promise in the charge to the twelve: “it 
shall be given you in that hour what ye shall speak. For it 
is not ye that speak, but the spirit of your Father that 
speaketh in you.”4 And Matthew would lead us to under- 
stand that it was fulfilled during the missionary circuit. 
When due allowance has been made for any ‘ form’ given 
to our Lord’s words by the early Christian community, 
the promise of a remarkable power of speech is indisputably 
to be traced to Jesus. Luke definitely describes their 
eloquence as the Lord’s gift, a direct subjective effect of 
His Grace, although when the crisis came, His physical 
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presence would have been withdrawn. Their powers of speech 
and exorcism were due to our Lord’s own initiative and 
inspiration. Further, the Master’s objective control of the 
personality of His disciples did not stunt their individuality. 
By drawing forth the disciples’ powers of volition, such control 
was developing human personality along the line of its true 
progress. 

The words of the Risen Redeemer that He would send 
the promise of His Father upon the disciples, refer to the 
Holy Spirit, who shall be to them all that Christ had been 
and continue to clothe them with power as He had done 
while He was with them on the earth. The Spirit would 
prompt their understanding and conscience concerning the 
central place of Jesus in the divine purpose ; would bring such 
an access of emotion as would move their being to its depths ; 
and would urge their will to preach repentance and remission 
of sins in His name unto all nations.” 

The Doctrine of the Holy Spirit in the New Testament 
is the work of men who knew the dynamic of divine Grace 
within them: it is the effect of the subjective experience 
of such Grace. For our immediate purpose it is enough to 
have shewn that the Synoptists regard the psychological 
effects of divine Grace as manifest in remarkable emotional 
experiences, and in the putting forth of the will to exorcise 
unclean spirits. And such effects were ascribed to Jesus under 
the historic conditions of the ministry. 


4. Revelation through Subjective Experience 
A. Matt. 11. 25-27; Luke 10. 21-22 


This Thanksgiving Prayer belongs to the source Q. The 
historical context in Luke would seem to commend itself 
before that in Matthew. It is clear, however, that each 
evangelist regarded the prayer as offered in return for some 
direct communication to the disciples by the Father. 
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What was meant by ‘these things’? If they refer to 
the experience of the seventy on their mission, as Luke 
intends us to believe, they must mean, that in goirg forth 
to preach the kingdom of God, heal the sick, and cast out | 
devils, in the name of Jesus, the seventy had been taught 
by the Father, and had learnt for themselves, truths which 
were hidden from the wise and the prudent of that genera- 
tion. The most immediate connotation of ‘these thirgs ” 
would then be, that through the subjective experience of the 
seventy the Father had made a revelation concerning His 
Grace in Jesus. Their experience was of such a nature as to 
lead to the informing of their mind and their convictions. 
Now such revelation was not merely the communication of 
knowledge ; it cannot be abstracted from their subjective 
experience in putting forth their powers of exorcism. Revela- 
tion always has a moral side, and it had in this case. Yea, 
its ethical character is the stamp of its divine origin, for 
it involves the activity of the Divine and the human wills. 
He who receives revelation is not passive, any more than 
the disciples who received this illumination concerning Christ 
through the surrender of their will to His. In this universe of 
experience he who does the will of Christ shall know, but his 
knowledge is ascribed to divine Grace. 

The First gospel associates the Thanksgiving Prayer with 
our Lord’s woes on Chorazin and Bethsaida. Hence, Bruce 
finds a tone of resignation in the prayer, due to the apparent 
failure of the ministry in the cities of Galilee. Still, it should 
be noticed that the prayer follows the charge to the Twelve, 
and the bestowal of power over unclean spirits. Under such 
circumstances, Matthew accentuates the reasoning above. 
‘“‘ These things ”’ would then refer to the mighty works which 
Jesus Himself had done in the cities and which had not 
effected the subjective condition of faith and surrender to 
the will of Jesus which was characteristic of the disciples. 
The mighty works had failed to evoke penitence in the hearts 
of the wise and prudent, and where there was no penitence 
there was no revelation, It was otherwise with the ‘ babes,’ 


pit a' 


GOD’S GRACE IN MEN 161 


Again, our Lord’s contrast between the two classes — the 
‘wise’ and the ‘ babes "—serves to indicate the nature of 
the direct action attributed to the Father. It is conclusive 
that revelation is never a merely intellectual process ; in this 
case it was made through profound spiritual experience which 
had its source in Jesus. The ‘ babes’ were illiterate, the 
‘wise ’ were the Jewish intellectuals. Calvin thinks that at 
this point Jesus raised the whole question of the relation 
of the intellect to religion, and condemned all intellectual 
striving after God. There is no need, however, for any 
interpretation which would disparage the powers of the 
human mind. It was unnecessary to despise such powers in 
order to magnify the Grace of divine revelation. We must 
look for the different conceptions of revelation held by the 
‘wise ’ and by Jesus, as manifested in this prayer. Deutero- 
Isaiah said of Babylon, “ thy wisdom, and thy knowledge, it 
hath perverted thee.”! So it was with the wise and prudent in 
relation to Jesus. They laboured under the dogma that Divine 
Revelation had ceased, that it was definitely and irrevocably 
fixed in the Torah. All that needed to be done was to deduce 
from the Torah such regulations as were necessary for the 
approach of man to God, and man to man. Religion for them 
revolved round that issue. But the prayer of Jesus disproves 
that revelation is something static, somethirg committed 
to the guardianship of the ‘wise.’ The ‘ wise’ were even 
then searching the Scriptures, thinkirg that in them was 
eternal life, and they refused to surrender themselves to 
Jesus—as the ‘ babes ’ had done—to find life. The ‘ babes ’ 
had made the great surrender and knew in themselves the 
dynamic of Christ’s mighty works. Hence, the Father in His 
good pleasure had led them a step forward concernir g thcir 
understanding of Jesus, the source of their unique experience. 
God did not elect the vacant minds and hearts of fishermen 
and commit to them some secret for the sale of humiliating 
the ‘ wise.” On the basis of a discredited faculty psycholegy 
it is misleading to build any such artificial theory of divine 
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revelation. There is that in man to which Jesus makes His 
appeal, and it was in these ‘babes.’ They responded to the 
Master’s appeal, and this revelation for which Jesus exults in 
Spirit before the Father came through the reciprocal action 
of His Will and theirs. Christ was God’s goodness in im- 
mediate contact with their will. It is the absence of this 
Personal contact between Jesus and the ‘ wise ’ which accounts 
for the things which were hidden from them. On account of 
the moral character of the Grace of God in Christ it could not 
be otherwise. 

In this gracious revelation of the Father to the ‘ babes,’ 
the place of Jesus was central. Without Him there would not 
have been the subjective experience through which the 
revelation was made. It is in the context of this prayer that 
our Lord’s unique relation to God and man is most strongly 
claimed, and that Jesus speaks of the Great Committal. And 
if Jesus attributes direct action to His Father in the prayer, 
it is obvious that the conditions of such revelation were due to 
Jesus, that unless He had been the source and inspiration 
of such conditions, there could have been no revelation 
concerning Him. The Grace of Jesus and the Grace of the 
Father were both real ; for they were a unity ; and they both 
contributed to effect the same subjective results. 


B. Matt. 16. 17. 

The inspiration of Peter’s great confession at Czsarea 
Philippi was attributed by Jesus to His Father in heaven. 
Wendt eliminates that section of the verse which ascribes 
Peter’s confession to the Father, but the textual evidence for 
these words as an integral part of verses 17-20 is over- 
whelming. ‘‘ These words are more likely to be organic to a 
Gospel which reflected the later Catholic consciousness of 
Christianity . . . than a later interpretation in a very early 
Gospel.”! Though Allen regards the references to the Chureh 
and the Kingdom as the work of the evangelist, verse 17 
“is in every respect suitable to the context.’? Its thought 

i Moffatt; L02.N. £, 252% 2 Comm.on Matt., n loco. 
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fully harmonizes with the revelation of the Father to the 
‘babes,’ although it sharpens the contrast between the 
“powers of the human reason and the Father’s gracious will to 
reveal Christ. While our Lord does not say that it was truth 
which flesh and blood could not discover, He means us to 
understand that.1 He said in effect that the consciousness of 
_ His Sonship could have no other than an inspired source. The 
conclusions of flesh and blood concerning Him are told by the 
evangelists. Both the Legalists and the populace missed their 
way in this matter. If wisdom in itself had counted for every- 
thing, the custodians of the Torah, the sum of Divine Revela- 
tion, should have reached the conclusion of Peter regarding 
the Divine Sonship of Jesus. But such a conclusion could 
never be drawn from legalistic premises, it must be rooted in 
personal experience. A comparison of this ‘ revelation ’ with 
the most spiritual methods of divine communication to men 
in the Old Testament should be noted. The prophets built 
“their faith on inner conviction rather than on outward 
event.’ At the same time, in the eighth-century prophets, 
“there is a remarkable sense of external compulsion . . . due 
no doubt to the vivid imagination by which ideas in the 
prophet’s mind acquired objective reality, independent of the 
prophet’s own personality.” The great contrast lies in the 
- nature of the objective reality as present to the consciousness 
of the prophets and Peter. To the latter, it was the revelation 
of Grace embodied in a Unique Personality. 

This fact makes arbitrary divine action unnecessary to 
explain the revelation to Peter. His consciousness of Jesus 
as Son of God was rooted in a subjective experience initiated 
and objectively controlled by Christ. Were this revelation no 
more than an informing of the mind of Peter, it would be 
relevant to ask why it had not been made before; and it 
would then be totally unlike the revelation made to the 
‘babes.’ God’s revelation to man rests on no such fallacy as a 


1 On “ flesh and blood,” cf. B. Weiss, Bib. Theol. N. T., I, 122. 
* H. Wheeler Robinson, Religious Ideas of O. T., 122. 
SOTbtd., 155% 
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faculty psychology. It relates to the whole of human person- 
ality, including thought, emotion, and will. The gospels 
themselves testify to the development ot the subjective 
experience in relation to which the confession of the Apostle 
must be understood. Mark especially shews the psycho- 
logical effect of the Person of Jesus on the disciples, leading 
them to ask on one occasion, “What manner of man is this te 
Their thought, emotion, and will were exercised about the 
extraordinary Person who had called them, and their own 
subjective experience which He initiated and inspired. It 
is our Lord’s objective control of the disciples, and of Peter 
in particular, which led to the stupendous psychological effect 
at Caesarea Philippi. Speaking for the rest, Peter says they are 
persuaded that He is the Christ. We have seen already the 
nature of the experience through which revelation was 
mediated to the ‘ babes.” It was a continuity of that experi- 
ence, growing deeper as the will of the disciples responded to 
the will of Christ, which led to the Great Confession. The 
baptism of Holy Spirit, or continued personal contact with 
Jesus, inspired a conviction concerning His Sonship which 
could never have been reached by flesh and blood. 

Again, Jesus attributed the knowledge of Peter to the 
direct action of the Father’s Grace. It was knowledge, how- 
ever, which cannot be divorced from the subjective experi- 
ence which had been initiated and inspired by Jesus Himself. 
The Grace of God and the Grace of Jesus are a unity, and 
through Jesus such Grace worked within the disciples. 
Further, the disciples work out this immanent divine Grace in 
preaching and healing ; their will closes with Christ’s will, 
until we discern that subjective experience at Czsarea Philippi 
in which personal conviction concerning the Sonship of Jesus 
had reached finality. 


5. Summary 
Before proceeding further, it will be well to recall certain 
sections of Book I, which have significance for our Lord’s 
personal prompting of subjective experience. 
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Virtue or power was seen to flow from Jesus for purposes 
of healing. There is no need to reason as though this were 
done apart from His will. His gift of power to heal was 
morally conditioned by the woman’s faith. We infer that 
power which could heal could also quicken and sustain the 
moral consciousness. 

The section which dealt with the Lord’s Supper as a 
Sacrament is weighty evidence that the Grace of Jesus 
operated in the subjective experience of the disciples. Jilicher 
holds that the Supper has no significance for Christian 
Ethics. If we are correct, however, in interpreting the 
Sacrament in relation to the will of Christ on the one hand, 
and the will of the disciples on the other, that is, to motive 
in both; if Jesus was always a living Sacrament to faith 
in the days of the ministry, then it is impossible to abstract the 
Grace of God in Christ from psychological and moral effects in 
the disciples. 

The parable of the Gracious Father is explicit synoptic 
testimony to divine Grace as the basis of our Lord’s Ethic. 
The only possible reconciliation of the two sons 1s through 
a common relation to the Father. They cannot settle their 
own differences. Their conflicting temperaments can only 
be reconciled through the subjective experience of the same 
Grace. In that case, each will realize his own as well as 
his brother’s highest good in surrender to the will of the 
Father. If it is said that this parable proves that Jesus is 
quite unnecessary to the achievement of such reconciliation, 
we believe it is enough to answer that the Grace of the 
Father’s welcome was made known by Him alone, and that in 
Him such Grace was an objective Personal reality to publicans 
and sinners. We drew attention to the notion that divine 
Grace, as taught in this parable, was free and unconditioned, 
and that is the argument which is used by some for excluding 
Jesus from the subjective experience of the disciples such as 
we have claimed so far in the present chapter. It is true that 
our Lord ascribed revelation to His Father’s direct action in 
the cases we have just discussed, but we have shewn that 
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such action was not arbitrary, it was Personal, and it was 
profoundly moral. 

The truth is, there are critics, who have become more 
numerous of late, to whom such ideas as Transcendence and 
Immanence are never really Personal. Such critics repudiate 
the incarnation of these ideas, or realities, as we should 
call them, in the Person of Jesus, because they cannot con- 
ceive them incarnate in any Person who walks this earth. 
They use language concerning Thought, and mostly fail to do 
justice to such facts as emotion and freedom : or they write 
of Pure Being and fail to do justice to the human body: or 
they write of mystic forces, and seek salvation through 
ecstasy where all historical perspective is lost to sense, 
as though these metaphysical terms expressed the last word 
on God. Now, there is no category that we know higher than 
Personality, and no Person in history higher than Jesus. We 
hold that the Synoptic gospels set forth the Personality of 
Jesus in such a way as to involve all the truth and evade all 
the error contained in such terms as Transcendence and 
Immanence. The cumulative evidence produced so far, from 
an investigation of the objective and subjective aspects 
of divine Grace in the Synoptic gospels, shews that Jesus. 
reconciled in His own Personality the idea of Transcendence 
and Immanence; and that He regarded Himself as indis- 
pensable to the subjective experience of divine Grace in the 
disciples. 


B, Curist’s INTERPRETATION OF EXPERIENCE 
EVOKED BY HIMSELF 
There are several parables and logia which teach implicitly 
the immanent activity of divine Grace in man. 
1. Parable of the Sower 
Mark 4. 1-20; Mait. 13. 1-23; Luke 8. 4-15 


In the parable of the Sower and its explanation our Lord 
was presenting His own value-judgment of the Galilean 
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ministry. He was describing experience which was already 
historical ; the reception on the part of some of His objective 
Grace and the subjective activities which followed upon 
such reception. The parable makes it obvious that the 
nature or measure of the act of reception—the initial act 
of faith—was related to the depth, durability and results of 
subsequent activity. 

The parable illustrates the nature of that experience which 
is membership in the kingdom. The Word of God is sown 
equally in all. The Sower, the sowing, and the seed cannot 
be abstracted from one another.t They express the whole 
of the objective aspect of the experience under discussion. 
The Word which is sown cannot be separated from Him who 
Personally embodies it and brings it. Those who hear the 
Word and accept it, or as Luke says, hold it fast, bring 
forth fruit with patience. And this was exactly what had 
already occurred in the case of the disciples. J¢ cannot be 
afirmed too strongly that Jesus was interpreting to His disciples 
their own experience and that of others. That they should not 
be able to analyse it for themselves should not surprise us 
in the least. Reflection is the last stage in religious experi- 
ence, not the first. And if our Lord does not explicitly attri- 
bute the act of their will as due to His Grace, and shew that 
their character and service are the workirg out of such Grace, 
it is because He is concerned with stating the fact of experi- 
ence within the kirgdom and without it, rather than with 
its mere analysis. In a measure, however, He d®es diagnose 
conditions as they existed at that moment. There was 
already a marked ethical difference between the disciples who 
had heard the Word and accepted it and those who had not 
done so, or had done so temporarily. Compare our Lord’s 
words to the effect that Satan had taken away the Word 
which was sown by the wayside; or that, because of 
tribulation or persecution, they that are sown amorg the 
rocky places stumble ; or that the cares of the world and 


1 Schweitzer says the initial fact of the parable is the sowing, that 
He who sows has no importance.—Quest of Hist. Jesus, 354. 
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deceitfulness of riches choke the Word in others, with the 
subjective activities of hearing, accepting, bringing forth 
with patience, in the case of those who were sown upon the 
good ground. Our Lord had sown Grace and Truth for the 
disciples and they had responded as will to Will, and out 
of the reciprocity of action between their will and Christ’s, 
ethical fruit was already ripening, some thirty-fold,. some 
sixty, some a hundred. The psychology of this parable and 
its explanation is focussed on the will. Its failures are 
those of the will. To overlook the essential relation between 
the good seed and the fruit it yields, between the objective 
and subjective sides of activity, in other words, between 
Grace and Ethics, is to miss its central meanir g. 


2. T e Growing Seed, Mu t-vd Sced, Leaven 
Mark 4. 26-29, 30-32 


The parable of the Seed growing secretly illustrates the 
unseen energies of Grace evolvirg in and through the human 
personality. That which is sown is capable of growing, given 
facilities for so doing. Grace operates not by leaps but by 
moral processes. Whether this parable refers to the develop- 
ment of the individual or the corporate growth of the kingdom, 
its interpretation turns upon the silent unseen dynamic of 
divine Grace working through personality until “the fruit 
is ripe.”’ And in any case, Jesus assumes that such Grace is 
operating as immanent energy, even as He speaks,! 

Nothing could be more unlike the Jewish conception of the 
kingdom of God than the view set forth in the parable of the 
Mustard Seed. And what is that which appears so insig- 
nificant, yet is pregnant with immeasurable possibilities ? It 
is surely the corporate spiritual life of those who were members 
of the kingdom. When this parable was uttered the nucleus 
of the primitive corgrcgation was despised and unpromising. 

* Schweitzer (353) admits that these parables contain ‘“‘a tremen- 
dous revelation,’”’ stating, ‘by what power, incomparably great and 


glorious results can be infallibly produced by an insignificant fact 
without human aid.” The insignificant fact is that a man sowed seed. 
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Jesus, however, convinces them of their potential significance 

for future progress. The ki: giom was a gift to each, but as 
each realized his gift in relation to Jesus, he must of necessity 
realize it in relation to others. The Grace which worked 
through each subjective experience inspired the corporate life 
of the whole. It was through the surrender of the will to the 
demands of divine Grace that the individual was led to 
identify his own highest good with the good of the whole 
kirgdom. 

The parable of the Leaven teaches the penetrative energy 
of divine Grace through the common spiritual life of the 
kingdom in society. The ki: gdom was even then an existing 
fact, and was already a spiritual dynamic within the society 
of that day. The leaven was given, and it penetrated the meal. 
As men received the kingdom they received immanent energy 
which must be worked out into ethical and spiritual values. 
The seed and the leaven are objective realities. In relation to 
the human will, they represent the objective reality of divine 

_ Grace as embodied in Jesus, a reality which prompts and 
inspires subjective activity. 


3. The Mystery of the Kingdom 


Mark. 4. 11 


Between the parable of the Sower and its explanation, the 
evangelists report our Lord’s apology for using the para- 
bolic form of utterance to achieve His didactic end: ‘‘ Unto 
you is given (Matt. and Luke add ‘to know ’) the mystery of 
the kingdom of God: but unto them that are without, all 
things are done in parables: that seeing they may see and 
not perceive ; and hearing they may hear and not under- 
stand ; lest haply they should turn again, and it should be 
forgiven them.” This saying on the ‘mystery of the king- 
dom,’ must be interpreted on the lines of the revelation to the 
‘babes,’ already discussed. 

What was the ‘mystery’ that was given? Schmiedel 


1 Note expansion of quotation from Isa. in Matt. 13. 14f 
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denies that there was any ‘ mystery,’ or that such a term could 
have come from Jesus. Schweitzer regards the ‘ mystery ’ as 
an eschatological secret, some supernatural knowledge con- 
cerning the plan of God which only the foreordained could 
receive. It revealed to the predestined that Jesus expected 
the catastrophic coming of the kingdom at harvest time.? 
But the parables and the ‘ mystery ’ can be explained with- 
out the help of apocalyptic. Bacon thinks the elimination of 
Mark 4. 11-12 gives a more intelligible unity to our Lord’s 
discourse. He suggests this, in the first place, because of the 
difficulty of attributing to Jesus the desire to veil truth from 
those who are without by means of the parable, when it is 
obvious that the ‘‘end of the parables themselves is the 
reverse of intentional obscurity.” Secondly, the word 
‘mystery ’ only occurs here in the Gospels, while in Paul it 
is found twenty-one times “and is fundamental.” Still, it is 
acknowledged that the Pauline use of the word ‘ mystery ’ 
has a real basis in the teaching of Jesus, and Bacon sees this 
basis in the revelation to the disciples which is the occasion of 
the Great Thanksgiving Prayer. And the “thing given or 
withheld is not certain elements of the Gospel, conceived only 
as musteria . . . but is the Gospel as a whole conceived as a 
mystery in the Pauline sense . . . Divine revelation.’’? 

Considering the nature of the subjective experience 
through which revelation was made to the disciples, and the 
nature of the same experience which is set forth in the parable 
of the Sower, we have all that is necessary to the understand- 
ing of the ‘mystery.’ It is knowledge which is rooted in an 
act of will. If any man will do His Will, he shall know of the 
doctrine.® 

To assume that Jesus dispensed secrets to the curious, or 
dealt with His disciples as the mystery religions dealt with 
the initiated, is to substitute all manner of summary and 
external methods in place of profound spiritual experience 

1 Ibid., 356. 


2 D.C. G., art. “Mystery.” See Robinson, Ephesians, 234 ff. 
Se TOon vinta 
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which has its source in Jesus. Our Lord’s Grace appealed to 
the will, and through the response of the will there came a 
revelation, or ‘mystery,’ which it was not in the power of 
flesh and blood to acquire by its own unaided effort. Such 
‘mystery ’ was, and is still, an ever-deepening spiritual 
experience—bringing its own illumination and yielding a rich 
ethic—open to all, but known to none save those who accept 
and hold fast and bring forth in character and service the 
Grace of the Lord Jesus. 


4. That Which ts Given 
Matt. 13. 12. 


The subjective aspect of divine Grace is brought out 
further in the logion “ whosoever hath to him shall be given, 
and he shall have abundance.”” Matthew inserts this saying 
after that on the ‘‘ mystery of the kingdom,” and therefore 
relates it to the experience denoted therein. Its recurrence in 
other connections suggests that it was a well-known formula 
with which Jesus concluded several of His discourses. ‘‘ That 
which a man hath,” must be the experience which is described 
as being the “‘ mystery of the kingdom.” Such psychological 
terms as hearing, understanding, accepting, holding fast, 
state the subjective side of an experience in which the Word 
of Jesus is the objective. Now, as the will holds fast the Word 
which is sown by Jesus or acts in response to the will of Jesus 
its own powers become enlarged ; in other words, Christian 
motive is necessarily fertile, bringing forth after its kind. 
When the will is directed towards Christ more Grace is given, 
so that the will is further inspired and its capacities expanded 
the more. As thought, emotion, and will absorb the objective 
truth of the kingdom, so in this very act and process is the 
personality cleansed in vision and stirred to still deeper 
passions and activities. Between the objective and subjective 
aspects of Christian experience there is, therefore, a re- 
ciprocity which can be stated thus: whosoever hath the 
Grace of Jesus, to him more Grace shall be given, and he 
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shall have abundance. This means that the Grace of Jesus 
was, and is, inexhaustible for those who will transmute it into 
moral values. It means that the rewards of Grace are not 
external, but immanent spiritual realities which are most con- 
spicuous in the expanding capacities of human personality for 
divine ends. The ‘“‘ mystery of the kingdom ”’ involves this 
consciousness of the intrinsic value of motive which is inspired 
by the Master. Thus, its secrets are of the ‘“‘ nature of moral 
principles such as verify themselves in the experience of the 
loyal life rather than remain ‘ mysteries of faith ’ in the later 
sense of these words.’’} 


5. Parables of the Pounds and Talents 
Matt. 25. 14-30; Luke 19. 11-27. 


The First and the Third evangelists intend us to interpret 
the parables of the Talents and the Pounds through the 
logion we have just discussed.2. In these parables our Lord 
teaches that strenuous demands are made on the human will by 
that which is ‘ given.’ In the parable of the Pounds each man 
receives alike. In that of the Talents each receives according 
to his several ability. In neither case is it capacity which is 
received. Each recipient is assumed to have that already. 
The distribution of the Talents is based at the outset on 
capacity. Each man is given that which calls forth his powers 
of initiative and enterprise. For the sake of shewing the 
nature of personal responsibility in relation to that which is 
given, Jesus all but isolates the subjective from the objective 
aspects of experience within the kingdom. The profound 
ethical teaching of these parables is shewn in their presenta- 
tion of fidelity to what is ‘ given,’ as that upon which every- 
thing turns. At first sight, all the emphasis appears to lie on 
the will of the trader. It is necessary, however, to recall that 
he is trading with something which he received and which is 
continually re-acting on his own progress. When this truth 


+ Bartlett, D.C. G,, TI, 703. * Matt: 25, 29> Luke ro, 26; 
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is related to the previous teaching of the Master, that which is 
‘given’ is his initial experience of the “ mystery ’ of the 
kingdom. There is no such thing in the Synoptic gospels as 
native capacity for the highest spiritual and ethical achieve- 
ments. This fact is sometimes overlooked by those who miss 
the sharp antithesis between divine Grace and human sin, 
in the Synoptics, such as is found in the Pauline epistles. 
There is little trace of any Doctrine of Sin in the Synoptics. 
At the same time, the abominable thing is there, as real 
and as pronounced, as in the experience of the Apostle. Our 
Lord asked those who confused the inner and outer aspects of 
experience how they were going to escape the judgment of 
~Gehenna.! Sin was just as inward in its nature as thought, 
emotion, and lust.2. But the synoptic conception of sin 
is also seen in the failure of man to respond to the demands 
of divine Grace. It is moral laziness, and lack of fidelity 
to what has been ‘given.’ Our Lord’s view of sin comes 
out in these parables of the Pounds and Talents, and in 
the case of the wicked and slothful servant who knew his 
Lord’s Will and did it not, sin is tracked to its home, which is 
the Will. 

Jesus was more positive than Paul. He knew that His 
own Presence could convince men of sin and did convince them, 
Our Lord assumed that there was that in man to which He 
could make appeal, and when the human will responded, we 
find an experience-in which man was conscious of receiving 
that which was to tax his energies to the utmost. This comes 
out clearly in the lord’s reckoning with his servants. In 
each case the successful trader received the reward which 
coriesponded to the measure of his response to the will of his 
Master. His reward, however, was not something external to 
himself, it was something which returned into the character 
of the will which was faithful to the Master. He does not 
possess the cities he rules overt, he is still a steward of the 
mysteries of God. His fidelity to what was ‘ given,’ or his 
response to the inspiration of the Grace of Jesus, has had the 


1 Matt. 23. 33. 2 Matt. 5. 28. 
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utmost consequences, for at one and the same time it has 
both created opportunity, and expanded the capacity to 
seize it and use it to the full. Now the trader’s loyalty to His 
Lord’s will, and the abundance of Grace as moral dynamic, 
which is the reward of fidelity, is only another way of stating 
the experience of those who were sown on good ground, and 
were producing results ‘according to the measure of their 
fidelity to that which was sown in them, some thirty-fold, some 
sixty, some a hundred. On the other hand, the man who 
received the talent and went and hid it in the earth reminds us 
of those that are sown among the thorns, who are indifferent, 
irresponsible, lacking any element of adventure, who for a 
moment hear the word, ‘“‘ and the cares of the world, and the 
deceitfulness of riches, and the lusts of other things entering 
in, choke the word and it becometh unfruitful.”’ 

We conclude, then, that in the parables of the Sower, 
the silently growing Seed, the Pounds and the Talents, there 
is taught the fact of the ‘given,’ the objective reality of 
divine Grace. This ‘ given ’ reality becomes through faith an 
immanent. divine energy, growing as faith grows; and it is 
transmuted into ethical values by the individual, and through 
him for society. If such moral results are aot explicitly 
attributed to divine action in the soul as in Phil. 2. r2f., 
these parables and logia cannot be explained apart from such 
action. They teach under other forms than the Epistles that 
Christian Ethics presupposes Christian Grace. They teach the 
kingdom of God to be a present gift, also a present task. 
Yea, it is the gift which creates the task and inspires its 
achievement. 


6. The Hidden Treasure and Pearl 


Mait. 13. 44-46 


The parables of the Hidden Treasure and Pearl state the 
psychological effect of the discovery of the kingdom on 
men. One man finds treasure in the field unexpectedly. The 
merchant is out on a definite quest, and such seekers are of 
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the kingdom of God, sure to find in the end the Pearl of 
great price. The kingdom is not said to be given in this 
case. The Treasure and the Pearl are objective realities 
and are discovered, not created by the two men. The 
psychosis which led to the discovery of the kingdom is not our 
concern. It is enough to point out that the finding of the 
Treasure and the Pearl is a new fact in the self-consciousness 
of the two men. The emphasis of the parables lics in the 
objective control of this new fact upon them both. They are 
conscious of having discovered treasures, which for them far 
transcend all others in life. At the same time, they are con- 
scious that these objective values are not yet their own. They 
are unable to possess them completely the moment they 
discover them. They apprehend, but they do not attain. In 
each case, however, that which is found, fascinates and moves 
the will, until it becomes the controlling motive of life, leading 
to complete renunciation, and urging effort to effect complete 
acquisition. When men are conscious of the values of the 
kingdom, these two parables point out the strenuous applica- 
tion which follows, in order to make them permanent for the 
self. In other words, the kingdom is an objective reality 
which men discover, and which makes a constant challenge to, 
and continually stimulates their will. In view of previous 
teaching on the kingdom it is possible to express the Tieasure 
and the Pearl in terms of spiritual experience. When men find 
the kingdom they find forgiveness and the Grace of God. And 
such realities become creative energies, inspiring them to 
fulfil the ideal of the kingdom, and urging them to that goal 
with which the glory of their career is identified. 


CHAPTER II 
GRACE AND MOTIVE_ 


A. THE SINNER IN THE CITY 
Luke 7. 36-50 (cf. Mark 14. 3-9; Matt. 26. 6-13) 


N the case of the woman who was in the city, a sinner, 

our Lord attributes a specific Christian virtue to His 

grace.! To make the woman’s forgiveness the reward of 
love, or in any sense the compensation of merit, as Roman 
Catholic commentators mostly do, is alien to the whole teach- 
ing of Jesus. It is reversing the spiritual order of all Chris- 
tian experience. The Reformers held that the Romish 
doctrine of the meritoriousness of good works was one of the 
two ideas which destroyed the very basis of Christianity. The 
Romish idea finds no support in Luke’s narrative. Our Lord 
shews that the forgiveness of the two debtors was the motive 
of their love to him who forgave. He further explained that 
the woman’s forgiveness and her act of love had no immediate 
time sequence. On some occasion previous to her act of 
anointing she had entered into a personal relationship with 
Christ through faith,? and in that experience she had found 
the forgiveness of her sins. It was that fact which explained 
her devotion in Simon’s house. It will not be disputed that 
the object of her faith, as also the object of her love, was Jesus. 
Hence, Jesus initiated the consciousness of forgiveness which 
in turn evoked love to Himself. His Grace was transmuted 


, Luke 7. 42-43, charizesthai, to shew oneself gracious: to forgive 
freely. 
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into motive, the character of which was revealed in the 
woman’s love towards Him. We now arrive at an experience 
in the Synoptic gospels in which love is directly ascribed by 

Jesus to the operation of His own Grace. 
Again, Jesus points out a reciprocity between the measure 
of the experience of forgiveness and the love manifested. 
Not that the consciousness of Grace is decided by degrees of 
sinfulness. It is decided by what Christ does, not by what 
human nature is. It is Grace which evokes penitence, 
although no word on penitence is found in this narrative. 
Our Lord is pointing out in verses 43, 47 how essentially 
ethical His Grace is. In the woman it had an expulsive and an 
impulsive effect. The consciousness of forgiveness was a 
break with her past, but it was also an urge onwards. The 
synoptists always regard forgiveness as having immediate 
psychological effects in those who experience it. This is 
manifest in the use of aphesis to express forgiveness as an 
experience of releasing, not merely from the guilt of sin, but 
also from the will to sin.! Forgiveness cannot be limited in 
its effects to that which is past : in true spiritual experience it 
never is. When God forgives He does not simply cause some- 
thing which existed to become non-existent. Our Lord 
illustrated the perils of this view by the case of the unclean 
spirit which returned and found its own house unoccupied, 
whereon it went and found seven other spirits more diabolical 
than itself. This woman had a past, and the Grace of Jesus 
released the grip of this past until it no longer paralysed her 
will. Still, His Grace did not merely arrest the will to sin ; it 
was more positive than that. It was a continuous impulse 
within her to love Himself. Jesus invariably stated, in one 
form or another, the positive and permanent demands of 
His Grace, shewing that it had the utmost significance for 
character and service. Forgiveness is real in its blottirg out 
of guilt, but it is also a mighty ethical dynamic in the heart. 
_ This is one of the few statements in the Synoptic gospels 
of the soul’s love to Christ, and such love is the virtue of 

1 Aphienat 37 times in the Synoptics, A phesis 8 times. 
12 
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virtues. When the Fourth gospel came to be written, 
Christian mysticism had found this virtue to be rooted in 
the soul’s union with the Living Lord. This is explicitly 
set forth in the parable of the Vine. Likewise, Paul’s love 
for’ Christ was rooted in Christ’s love for Paul. As the 
Apostle said, Christ’s love constrained him.* In the Synoptic 
gospels this truth is set forth implicitly and under other forms. 
This woman’s love for the Master, for instance, shews that 
such experience was real, even during the ministry. In the 
preceding chapter we dealt with the psychological effects in 
men, of the Grace of God through Jesus, and if no definite 
virtues are mentioned, as in the present instance, the nature 
of the experience must be explained by the same objective 
reality that explains the woman’s love. B. Weiss thinks that, 
in general, Jesus kept the commandment of love to God in the 
background of His teaching, because it was necessary that we 
should realize that our love to God must have its motive in 
God’s love to us, and to demand the love of man to God, | 
‘‘ where that motive does not of itself work its fulfilment .. . 
would be of no virtue.”2 In other words, Jesus was not 
so explicit in stating the relation of Grace to Ethics, because 
it was little use doing so until He had explained the nature 
of His Father’s love as motive. It was necessary to present 
the objective character of the Father’s Grace before He could 
explain explicitly the effects of such Grace in subjective 
experience. 

We conclude, then, that Luke 7. 36-50 records an incident 
which is typical of all true Christian life. In the woman, 
and in the parable of the two debtors, the subjective effect of 
divine Grace in the heart is presented as love evoked by 
forgiveness. Behind the act of anointing was the motive 
inspired by Grace. But Jesus judged personality in the terms 
of motive. Hence the stupendous significance of His Grace for 
His Ethic. In numerous ways motive may be thwarted, 
it may only partially achieve its goal, but Christian motive 


t 2 Gor. 5.14. 
2 Bib. Theol. N.T., Il, 114, see footnote. 
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has absolute value for Christian Ethics. If in other instances 
in the Synoptic gospels the relation between divine Grace 
and human motive is less clearly stated than in this incident, 
it is claimed that they are nevertheless present as the objec- 
tive and subjective aspects of all experience which grows out 
of relationship with Jesus. It is impossible to separate the 
objective and subjective aspects in the unity of Christian 
experience, for they are never present except in relation to 
each other. To do so for the purpose of discussion has its 
risks. Not a few writers on Christian Ethics have failed in 
their system-making by paying too little attention to the 
objective side of all Christian Ethic. In reality Jesus has no 
ethical system. Every attempt to give system to His Ethics 
will appear artificial unless His Grace is brought out as the 
inspiration of motive. He brought to men a new conscious- 
ness of God, through which the will was inspired to create its 
own methods, as is done by the woman who had been a sinner 
in the city.+ 


B. DivinE GRACE AND HuMAN FORGIVENESS 


We turn now to the teaching of Jesus which states the 
closest possible relation between divine and human forgive- 
ness. In the passage relating to this subject in the Lord’s 
Prayer, Matthew has the characteristic Jewish conception of 
sin as a debt to God, while Luke uses the ordinary synoptic 
word hamartia. Like the First evangelist, however, Luke has 
the concept of debt when viewing sin on its human side. For- 
giveness, free and gracious, is thus contrasted with human 
obligation to God. 

Our Lord’s Prayer states divine and human forgiveness 
as inseparable aspects of experience within the kingdom. 
The Grace of God does not bring forgiveness to the soul 
before a man forgives his debtors. Nor does man forgive those 

1 What Jesus is to the experience of this woman, the death of 


Christ is to the experience of justification and sanctification as explained 
by Paul. In both cases forgiveness is the dynamic of ethics, 


180 DOCTRINE OF GRACE 


who have wronged Him in order to receive divine forgiveness. 
The forgiveness is immediate in each case. Of course, after 
divine forgiveness, the will to forgive is morally necessary 
to the continued enjoyment of Grace, but this only states the 
impossibility of separating divine and human forgiveness. 
Because a man has forgiven his brother he has no claim 
before God. Inthis matter man has no claim whatever of any 
kind. When he receives the Grace of God, at that very 
moment, the divine operation in his heart is one with his 
forgiveness of his penitent brother. Matthew accentuated this 
ethical view of forgiveness by a positive and negative state- 
ment of its objective and subjective operations. “ For if ye 
forgive men their trespasses, your heavenly Father will also 
forgive you. But if ye forgive not men their trespasses, 
neither will your Father forgive your trespasses.”1 Divine 
Grace cannot be abstracted from human grace. 

The unlimited scope of inspired human forgiveness is ‘seen 
in our Lord’s answer to the question of Peter; Sores 
how oft shall my brother sin against me and I forgive him eee 
It is made clearer still in the parable of the Unforgiving 
Servant which illustrates the ethical implications of divine 
forgiveness.2. The only hindrance to forgiveness is said to 
be ethical; for as God cannot forgive unless man repents, 
neither can man forgive unless his brother repents. This is 
deliberately stated by Luke. Under circumstances when 
impenitence is the settled mood of the offender the attitude 
of man to man is to be that of the Providence of God, who 
makes His sun to rise on the evil and the good. But granted 
such an ethical condition as repentance, the forgiveness of 
man must be as gracious as the forgiveness of God. ‘“‘ Until 
seventy times seven ”’ is a figurative way for expressing the 
unlimited and generous flow of unearned grace {from man to 
the penitent brother he forgives. The parable is most instruc- 
tive for the problem it sets on the human level. Can we 
receive forgiveness, either from God or man, and yet withhold 


\ Matt. 6. 14-15. 2 Matt. 18. 15-35. 
® Luke 17. 3£.; cf. Matt. 18. 17. 
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the same from others who are penitent ? The servant who 
owed ten thousand talents and was forgiven, enjoyed for a brief 
space immunity from his debts ; it was long enough to enable 
him to seize the penitent debtor who owed him a hundred 
pence and promised to pay the debt. When the Lord of the 
forgiven but unforgiving servant heard it he cancelled the 
condition of forgiveness and reinstated that of the original 
obligation. The parable is full of significance, most of all 
for the ethical nature of that experience which is 20t member- 
ship in the kingdom. 

It is impossible to receive forgiveness from the Lord of 
the kingdom and withhold it from another penitent soul. 
In the very nature of Christian experience the man who is 
forgiven by God must also forgive. For the purpose of shew- 
ing the essentially moral character of forgiveness by God, 
our Lord stated a chronological sequence in which a state of 
forgiveness by the Master of the servant preceded a glaring 
failure on the servant’s part to forgive. But when the 
parable represents the debtor to the extent of ten thousand 
talents as forgiven, even at that moment, his motive must 
have been uncharitable to the debtor who owed him a hundred 
pence ; and His intention needed but the earliest opportunity 
to lead him to act as he did. This raises the issue : can a man 
be forgiven when his innermost nature is unchanged toward 
those whom he ought to forgive ? This parable would seem 
to furnish an instance where the experience of forgiveness 
belonged to an unforgiving heart, or where Grace failed to 
urge the will to be gracious. If so, the parable would at once 
refute any deterministic conception of Grace ; for in such a 
case the man would have forgiven, as he had received for- 
giveness. The parable, however, is meant to shew the im- 
possibility within the kingdom of the experience which it sets 
forth. The Grace of God is an objective reality which is known 
by the forgiven heart, but such Grace is not deterministic, for 
then it would be unethical. The parable shews that on the 
part of God and man the freedom to forgive is real, but it also 
shews that in the very nature of forgiveness itself, there 
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cannot be any ethical antagonism between the Will of God 
and that of man. In conjunction with other teaching in the 
Synoptic gospels, this parable explains, though in a negative 
way, the unity of that spiritual experience which is demanded 
of those within the kingdom. To be forgiven involves the 
condition of heart which forgives as freely as it has received. 
That the merciless act cancelled the condition of mercy to the 
ungenerous servant must not be overlooked. Were it possible 
to say that Grace was received which failed to constrain the 
will, it would be possible to answer that such failure cancelled 
Grace. In other words, Grace cannot contradict its own 
moral nature by unforgiving deeds towards others. The verse 
which interprets the parable at the close is decisive on this 
point. 

In the foregoing passages there is such an intimate re- 
ciprocity between divine and human forgiveness that our 
Lord represents them as the objective and subjective aspects. 
of Christian experience. There is an inner contradiction in 
supposing that a man can receive from God for himself that 
which he denies to others. The will to be forgiven cannot 
be abstracted from the will to forgive. Is it possible to 
have more conclusive evidence of the subjective effect of the 
Grace of Jesus ? This effect is wrought in the deeps of human 
personality and is seen in the immediate character of the 
motive which is fundamental in Christian Ethics. And this 
was the truth which Jesus taught His disciples. He was 
describing experience in which His own Will to forgive and the 
will of man to forgive are both free, and both active. It is 
impossible to account for such experience as we have reviewed 
unless we say that such subjective activity belongs to the 
immediate control of divine Grace as objective in Jesus. 

The problem of divine and human forgiveness was not 
unknown to Judaism, There is a most remarkable passage on 
the subject in the Testament of Gad. ‘‘ Love ye, therefore, one 
another from the heart ; and if a man sin against thee cast 
forth the poison of hate and speak peaceably to him, and in 
thy soul hold not guile ; and if he confess and repent, forgive 
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him.’”? There are Christian interpolations in the Testaments, 
but since the foregoing passage is found in the Armenian 
version, Charles sees no reason to regard it as a Christian 
addition. He judges it to be “a unique passage in ancient 
literature on the subject of forgiveness. So perfect are the 
parallels in thought and diction between these verses and 
Luke 17. 3; Matthew 18. 15-35, that we must assume our 
Lord’s acquaintance with them.’ 

There is undoubtedly in these early views of the Chasids 
the promise of a noble system of ethics which the subsequent 
history of the party failed to realize. But why were these 
views so sterile within Judaism itself? The answer is 
furnished in the Testaments, even in that of Gad, noble as is 
its antidote for the patriarch’s own surrender to hatred.* It 
attests the popularity of the lex talionis : * ‘ My children,’® 
and, ‘ your children,” indicate that the precepts of Gad were to 
be taught to Jewish posterity alone. At any rate, on no 
ground can it be affirmed that divine and human forgiveness 
were demanded by the Jewish Church as the essential unity of 
spiritual experience, ‘while, on the other hand, Charles says 
that in the New Testament “these two forgivenesses are seen 
to be one and the same.”? The root difficulty with Judaism 
was its doctrine of God and man and their relation. By 
holding firmly to such doctrines Judaism was prevented from 
yielding to a true universalism without ceasing itself to exist. 
The fundamental doctrine in religion is that of God, and as 
long as the Jewish theory of the Holiness of God prevailed the 
static view of Grace prevailed. But the Christian Ethic of 
forgiveness rests on a dynamic conception of Grace. The 
teaching on divine and human forgiveness in the Synoptic 
gospels cannot be explained if the dynamic of a new spiritual 


1 Test. Gad 6. 3-7. See Commentary, 7 loco. ; Ola seb .8 OxtOra 
Edition ; cf. Intro. of this work, p. 30. 

2 Ibid., p. 293. 8 T. Gad, ch. 3. 
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7 On Forgiveness in Testaments see Charles, 293, also his note on 
Test. Benj. 9. 2, Oxford Edition, 

8 See p. 21 f. 
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relationship with God through Jesus is overlooked. When 
Jesus revealed God as Father, and taught that forgiveness, 
divine and human, was inseparable, something wrought in 
personal fellowship bet ween God and the soul, He was teaching 
a Doctrine of God which involved a complete transformation 
of the Jewish Doctrine of Man. Forgiveness was of Grace, 
free, and mediated through Jesus, who objectified the Father’s 
Grace, and when a man sought from God forgiveness for his 
own sins, he was not alone in his search ; even as he knelt to 
pray, he carried his own debtors in his heart, and they knelt 
as it were at his side, and in one profound spiritual experience 
of divine Grace he was forgiven and he forgave. 


CHAPTER III 
GRACE AND OUR LORD’S TEACHING ON PRAYER 


A. PRAYER AND INSPIRED MOTIVE 


IVINE and human forgiveness have the closest 

relation to our Lord’s teaching on Prayer. The 

petition concerning forgiveness, divine and human, 
is part of the Lord’s Prayer itself. The Matthean Logia, the 
sayings on the unlimited character of forgiveness, the parable 
of the Unforgiving Servant, are no more than expansions of 
its principle. Mark sets this Ethic in relation to the teaching 
on prayer: ‘“‘ And whensoever ye stand praying forgive, if 
ye have aught against any one.”? Prayer and worship are 
impossible under any other conditions : “First be reconciled 
to thy brother and then come and offer thy Siig, sak nese 
passages shew that prayer has its own ethical demands, and is 
useless unless they are fulfilled. 

Now the synoptists record experience which was veal at the 
time, and which was attributed by Jesus to the interaction ot 
the personalities of the Father and His child. They do not 
express the subjective effect of prayer in such terms as the 
Epistle to the Hebrews, or Paul ; at the same time, they never 
abstract the ethical character of forgiveness from prayer- 
experience, and their language on the subject is emphatic and 
explicit. When dealing with divine and human forgiveness the 
Synoptic gospels present them as belonging to the unity of 
Christian experience, which is profoundest and richest in 
ethical promise when the soul is at prayer. In such moments 


1 Mark 11. 35. 2 Matt. 23. 24. 
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there is direct reciprocity of action between Father and child, 
so that, while the latter is most completely surrendered to God, 
he is most vividly conscious of his own individuality and free- 
dom. In this reciprocity of action the motive of the Father 
passes into and controls the motive of His child. Hence, 
Christian prayer makes the sternest of demands on the whole 
of the human personality. But if the Father’s claim on the 
will of His child is so awful, it is only that He may inspire it to 
do His own Will. ‘‘ Thy will be done, as in heaven, so on 
earth,” can be no merely pious hope of the soul at prayer. It 
can only mean that in the reciprocal activity set up through 
prayer, the Will of the Father controls the will of the son. It is 
significant that in such moments the child is conscious of his 
greatest tasks, and of the Father’s unfathomable resources to 
achieve them. “It is the sublime significance of prayer that 
— it brings into prominence man’s great and high destiny, that 
it heightens his consciousness of his true moral nature in 
relation to God ; and as morality depends on our relation to 
God, prayer is the very life-blood of morality.” 


B, PRAYER AS A MEANS OF GRACE 


Our Lord teaches that prayer is vital to the tasks which 
are set the disciples. On several occasions He teaches that 
faith and the will to pray lead to the highest development 
of the individual character, also to permanent social progress, 
The faith which removes mountains is related by the first two 
evangelists to prayer.? Given faith, then the Grace of God 
becomes immanent for the soul. In other words, faith and 
prayer are means of divine Grace to the end of accomplishing 
the divine purpose. To remove mountains is figurative of all 
that hurls challenge and defiance at the will of God. The 
phrase is expressive of the most stupendous task which con- 
fronts the Christian as an individual, or the disciples as a 


1 Wuttke, Christian Ethics, Vol. II, 221. 
7 Matt. 21. 21 f.; Mc. 11. 23 ff.; cf. Received Text, Matt. 17, 20 f. 
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society. No such task, however, is impossible to the soul that 
has learnt to receive the Grace of God through faith and 
prayer. The failure of the disciples to cure the epileptic boy 
was attributed by Jesus to their failure in prayer. On the 
other hand, He encouraged the father of the boy by saying 
that all things were possible to him who believed.* “ Our Lord 
must have spoken much,” says Inge, “ of the moral force of 
Faith, of what is now sometimes called the dynamic of 
religion.”? And the consciousness of this dynamic was most 
profound, when the soul was at prayer. 

The parables of the Friend at Midnight and of the Unjust 
Judge deal with the will to persist in prayer in face of 
delayed realization of the object sought. They teach that the 
objective reality of divine Grace is no mere convenience for men 
who think they pray, requesting material gifts for material 
ends : the goodness of God is no arbitrary way of escape from 
some desperate crisis in the midnight of the soul. The par ables 
suggest that prayer is a prolonged and sustained wrestle ; and 
they shew that we have to wait for the rule of the kingdom 
in ourselves and others, and that it is worth while to pray 
as we wait.? Persistence in itself had no merit such as Judaism 
taught ; but it does inspire the child’s trust in the Father 
as one who is free to fulfil His purposes according to His own 
moral demands in His own time. It often occurs that prayer 
which is directed to the most spiritual ends is in advance of 
that moral condition which is essential for its own answer. 
That is, the difficulty of delay, in one sense, is most pronounced 
to him who prays best. When communion with God is most 
intense, it is concerned with clea1 spiritual vision and thought, 
with holy emotion, and with attainment within the realm of 
spiritual ends. It is, however, precisely here—the realization 
in concrete ethical results of the will of God on earth—that 
delay grows perplexing. The individual is conscious of the 
fact in relation to his own spiritual progress. He is more 
restless still at the delay of establishing the kingdom of love in 


1 Mc. 9. 29. 2 Faith and its Psychology, 9. 
3 See Bruce, Ex. G. T., 547. 
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this present world order. For himself, his prayers are far 
ahead of what he is and attains ; and even when his impulses 
are strongest to do the will of Christ, his ideal is ever in 
advance of his achievement. But the will that continues to 
endure in prayer is inspired by Grace, through the reciprocity 
of action with the will of the Father. 

Jesus is most positive and emphatic that the Grace of 
God never mocks the persistent prayer of men, even when 
the objective reality of the goodness of God has not complete 
control of the subjective activity of one, or all. It is difficult 
to grasp our Lord’s certainty of Grace in prayer-experi- 
ence. He knew that in such experience the will was not 
only in contact with Reality, but was inspired and moved by 
it. Asking, seeking, and knocking, must obtain the ‘‘ good 
things * which the Father in heaven graciously bestows. 
We must make no mistake, however, concerning the spiritual 
realm to which these “ good things” are integral. Luke 
defines them in the term of the Holy Spirit. But, as we 
have seen, to receive the Holy Spirit is to receive power, or 
to be clothed with power. Further, this superhuman power 
is graciously given for the realization of the purpose of God 
in and through him who receives it ; and such power becomes 
in turn the dynamic of obedience to the will of the Father. 
This is immanent divine Grace. 

Now the Father’s good pleasure to give the Holy Spirit has 
everything to do with the will to pray on the one’ hand, 
and the solution of delay on the other. He who through 
prayer receives the Holy Spirit has solved all problems of 
delay in other matters, for there is no delay by the Father 
in granting the Holy Spirit to His children. The Grace of 
the Father in giving the Holy Spirit is sufficient for all 
needs, and leads to further reciprocal spiritual activity 
between Father and childin prayer. True prayer is an experi- 
ence which distils enough dew to refresh and invigorate 
the soul for further fellowship. It is in this way that prayer 
solves the ethics of delay, inspiring patience and even per- 
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sistence, since the practice of prayer is the means of Grace 
for the perfection of both. The great illustration in the 
New Testament is Paul’s prayer for the removal of the 
thorn in his flesh. The thorn is not removed, but the Grace 
of God does not mock Paul, it inspires him to bear his thorn, 
The Synoptists do not use the same terms to describe God’s 
answer to prayer ; but they teach very clearly that in com- 
munion with God the soul is inspired through the inflow of the 
- Divine life itself. Through prayer as a means, Grace inspires 
ethical progress. 

Our Lord further taught His disciples to pray, ** lead 
us not into temptation.” In such prayer, the soul appeals 
to God for the objective control of its own subjective activity, 
such as will keep it immune from temptation. It is an 
aspiration that Grace may have a continuous and positive 
ethical effect on the will; that Grace may direct the will to 
those objects which allow temptation no ground of appeal. 
The objective value of prayer is thus seen in the operation of 
divine Grace which keeps the soul from peril of sinning. The 
subjective effects of this prayer, when it is answered, is, that 
“ none of the saints fails to keep his perseverance in holiness 
even to the end. For there is not anyone who ceases to 
persevere in the Christian purpose unless he is first of all led 
into temptation. If, therefore, it be granted to him according 
to his prayer that he may not be led (into temptation), 
certainly by the gift of God he persists in that sanctification 
which by the gift of God he has received.’’? 

Further, in our Lord’s exhortation to the disciples who had 
slept through His vigil in the garden,” watchfulness and prayer 
are a preventive against temptation. The alertness of the 
spirit was explained as necessary in view of the weakness of the 
flesh. Watchfulness is not said to be due to prayer, but such 
constant spiritual alertness partakes of the experience of 
prayer itself. In view of the circumstances under which this 
logion was uttered, our Lord surely meant to impress on the 


1 Augustine, On the Gift of Perseverance, ch. 9. 
* Mc. 14. 38; Matt. 26. 41, 
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disciples the stupendous demands of their spiritual calling 
upon the will. They had slept when it was no time to do so. 
Temptation had overcome them, and their failure was that of 
the will. From what they knew of His own example and 
instruction on prayer, they should learn that through com- 
munion with God an access of divine power came to the will, 
such as led to victory over the weakness of the flesh. The 
ethical nature of the vigil which Christ laid upon His followers 
is more pronounced still at the close of the eschatological 
discourse. “‘ Take ye heed, watch.” Several MSS. of Mark’s 
text associate prayer with this constant vigilance.! Luke, 
clearly influenced by Paul, in the passage in the eschatological 
discourse, urges watchfulness with ‘supplication, that ye 
may prevail to escape all those things which shall come to pass 
and to stand before the Son of Man.’’? Such prayer is a means 
of divine Grace, the subjective effect of which is an alert 
spiritual condition. 


C. PLACE oF Jesus IN His TEACHING ON PRAYER 


We have pointed out the significance of prayer for the 
life and death of Jesus Himself. What was His place in 
the teaching on prayer that we have just examined ? We 
have seen that prayer in the Synoptic gospels is an experi- 
ence which is morally conditioned, uniquely so ; and this con- 
ception, which was revealed by Jesus, the objective Personifi- 
cation of divine Grace, was not known apart from Him. It is 
true that He directs men to pray to His Father and does not 
command them to pray to Himself. But the cumulative 
evidence so far available, plus the meaning of such passages as 
Matthew 18. 20, where He promises that two or three who pray 
in His name shall be heard, and Luke 10. 17, Mark 9. 38, 39, 
where the devils are subject to the disciples through His name, 
are sufficient to account for the emphasis in the Fourth gospel 
that prayer must be offered “in His name.” It is impossible 


? Mark 13, 33. Some MSS, add “ and pray.”’ * Luke 21. 36. 
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to divorce Jesus from those ethical energies which rise into 
consciousness through prayer-experience in the Synoptic 
gospels. We have seen how men besought Him as one whose 
compassion and power were equal to any emergency which 
faith made upon them. This fact has considerable bearing on 
the place of Jesus in the communion of man and God, even in 
the days of the Ministry. He was the unique revelation of 
divine Grace, and this unique revelation means more than a 
setting forth of an ideal, it must carry in its bosom unique 
power which makes the ideal possible of attainment. Now the 
disciples found this power in personal contact with Jesus, and 
such personal contact was prayer-experience. 

Unless this were so, unless direct subjective results, pro- 
foundly ethical, were due to personal contact and communion 
between Jesus and the disciples, such chapters as John 14.—16., 
and the High Priestly Prayer of chapter 17.—notably such 
verses as 8, 10, 12, 19, 23, 26—could not be satisfactorily 
explained. On the ethical side—and such a side is vital in any 
attempt to explain the development of doctrine in the New 
Testament, though the weight of the moral argument has been 
often underestimated and ignored—there is no suggestion of 
dualism between the Synoptic gospels and the rest of the New 
Testament, concerning the source of the subjective experience 
of Grace. The new source of moral energy rises into conscious- 
ness in the historic days of the Ministry, and it flows through 
the same men into Apostolic times and achievements. The 
conception of that source becomes modified, but it is the 
deepening of experience which began with the historic Jesus 
which modifies later views of His Person. It was through 
such channels that Paul received his Gospel, how that Christ 
died for our sins. Hence we conclude that it is “ the Synoptic; 
the pre-Pauline tradition, which contains the fuller arsenal of 
the spiritual forces which have transfigured and still inspire 
the world of Soul.’’! Jesus is central and inspirational to all 
the experience of the disciples, such as we now describe as 
prayer-life. 

1 Von Hugel, The M ystical Element in Religion, II, 120. 
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The synoptic passages which suggest that our Lord taught 
the truth of corporate spiritual life should not be forgotten 
in this connection. The opening address of the Lord’s 
Prayer, ‘Our Father,’ is distinctly suggestive of corporate 
prayer. If Matthew 18. 20 is late, it corresponds to the 
inspiration of the Personality of Jesus in such works as 
exorcism, and mutual service. Such parables as the Mustard 
Seed and the Leaven clearly teach the development of the 
corporate life of the disciples. The parable of the Judgment 
of the Nations also teaches the social nature of the Christian 
Ethic ; and in view of such facts it is reasonable to assume 
that Jesus urged upon the disciples the necessity of corporate 
prayer as vital to the progress of the kingdom- It is also 
reasonable to assume that Jesus regarded Himself as essential 
to this corporate prayer-life, in the same way that He re- 
garded Himself as essential to the progress of the kingdom. 


D. EVOLUTION AND CHRISTIAN PRAYER 


In his discussion of the place of prayer in religion Jevons 
draws attention to the remarkable fact that while ‘“ the 
whole apparatus of religion, rites, and ceremonies, sacrifice 
and altars, nature worship and polytheism, has been investi- 
gated ; the one thing overlooked has been the one thing for 
the sake of which all the others exist, the prayer in which man’s 
soul rises, or seeks to rise, to God.’’! He then quotes Pro- 
fessor Tylor to the effect that the nature of prayer is so 
simple and familiar, “that its study does not demand that 
detail of fact and argument which must be given to rites in 
comparison, practically insignificant.”! The History of 
Religion shews that there is no religious experience which is 
not some form of man’s communion with his God. It is a 
contradiction in terms to speak of religious experience in 
which there is no consciousness of a Superior Being. Jevons 
points out that in primitive religion this consciousness is most 
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pronounced in the prayers of the community. But such 
prayers also reveal the standard of morality which obtains in 
the community, and satisfies the demands of its God. So that, 
in the History of Religion, prayer is a safe index to morality. 
On regular and irregular occasions when the community 
resorts to prayer, it is the desire of the community which the 
God is expected to grant. Should such request be unrealized 
for any prolonged period the community exchanges its God 
for another. In primitive religion, then, the uppermost 
thing in prayer is the desire of the tribe. This means that in 
the unity of religious experience the subjective seeks to 
control the objective with a view to securing its own ends. 
The God is askedto grant the desires,and uphold the customary 
morality of the tribe. There is so-called Christian prayer 
which rises no higher than this view—the prayer which is 
nothing less than the attempt of man_to get his own desires 
and customary ethic recognized by God. 

What Jevons says of prayer and religion in general is 
true in many respects of prayer and Christianity in particular. 
The relation of prayer to the Ethic of Jesus has been a greatly 
neglected theme. The synoptists record such vital relation 
between prayer and sacrifice in the life of Jesus, and shew that 
He was the supreme example of prayer as a means of Grace, 
that the necessity of prayer-experience for His followers 
ought to be beyond question. Yet, even in Christianity, 
while the subject of prayer is not estimated as unimportant, 
it is often regarded as so simple and familiar that it 
does not call for or receive that investigation of fact and 
detail which is given to other things in comparison practically 
insignificant. 

Now the method of evolution has been used to shew that 
Christian prayer can be explained as the highest form of 
that communion which man has always been seeking with 
some Superior Being. This reasoning, however, makes prayer 
too subjective, and assumes that the Christian Doctrines of 
God and Man can also be accounted for by the evolutionary 
method. Obviously these are the doctrines which must finally 
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decide the nature of prayer-experience, for prayer is relation 
between man and his God. As an instance of the reasoning 
in question, Pfleiderer finds that a number of poets and 


religious leaders, of varied nationalities, have used the word | 


‘father’ of their God.t He, then concludes that the word 
‘Father ’ was not something new on the lips of Jesus. But 
such a conclusion is not reached by the evolutionary method of 
religion. An argument of this kind perverts every canon of 
interpretation. Every term must be interpreted by the 
universe of reasoning in which it is used. When this is done, 
what relation has Zeus as father, with his magnified human 
lusts, to the Father of Jesus Christ ? The problem of Mono- 
theism, still less our Lord’s Doctrine of God as Father, cannot 
be begged in this way. 

Again, the Christian Doctrine of Man has nothing in 
common with the irreconcilable dualism of Indian and Greek 
Philosophy. The dualism of Greek thinkers, whether it be 
examined in Plato, or the Stoics, or the mysticism of Plotinus, 
leads to a Doctrine of Man which is not only not Christian, but 
distinctly anti-Christian. The ‘‘ redemption of the body ” is 
something which neither Indian nor Greek Philosophy knows 
anything about. 

We cannot pursue these comparisons further at this point. 
If, however, we cannot account for the Christian Doctrines of 


God and Man by the evolutionary method, and we cannot, is it » 


likely that the same method can explain the nature of Chris- 
tian communion, the experience in which God and Christ and 
men are conscious of reciprocal activities ? The truth is that 
Jesus lifts prayer into a new sphere, where Christian aspira- 
tion springs from a new source, namely, the Grace of the 
Father. There is an evolution in Christian prayer itself which 
is determined by man’s continuous choice of the Father’s will. 
The fact we wish to bring out, however, is that the source of 
Christian prayer is supernatural and. not natural; that it 
rises out of the Father’s quest for man in Christ, not out of 
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man’s quest for God. ‘‘ With the most earnest and unfeigned 
desire to use the theory of evolution as a means of ordering 
the facts of the history of religion and of enabling us—so 
far as it can enable us—to understand them, one is bound to 
notice as a fact, that the theory of evolution is unable to 
account for or explain the revelation, made in our Lord’s 
Prayer, of the spirit which is both human and divine.’ What 
is it that cannot be explained by such a theory ? It is the 
doctrine of the Father’s Grace, the great differentia between 
Christian and non-Christian Religions ; also the Christian (or 
inspired) Ethic, which the Prayer assumes as a psychological 
effect of the same Grace. 

Our Lord’s Prayer was given to the disciples out of His own 
experience of unbroken communion with God. It is concerned, 
as all prayers of Jesus are concerned, with the realization of 
the will of God in life and work. And in order to be Christian, 
prayer must be concerned with the Father’s will. Prayer is 
not the ‘desire’ of the individual nor of the community. 
Desire is not will. Inclination is not motive. Neither desire 
nor inclination reach up to purpose. Prayer is no breathing 
forth of mere pious wishes. It is concerned with the great 
redemptive purpose of the Father in history: with His will 
through Christ to seek and to save the lost, and with the 
control of our will to the same goal. Hence, in the Christian 
religion prayer is not the one thing for the sake of which all 
others exist. It is no final end initself. It does not view the 
individual as the end of his own prayer. Prayer shows that 
the end of man is related to the will of God, and that human 
personality is the means through which the Divine will works 
in society. Christian prayer is inseparable from Christian 
socialism—the realization of that society which is called into 
existence by, and embodies in its own life, the will of God. 
Whatever form prayer takes, then, whether it be praise, 
meditation, or direct-petition, it is itself controlled by Grace, 
and it ought to further in us, and through us, the eternal and 
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gracious motive of the Father. It is a ‘means’ of Grace, 
where, in the reciprocity of activity between the soul and God, 
the former is conscious of receiving power to become, and 
power to achieve. ; 

A word of warning will not be out of place against modern 
utilitarian methods which deal with Christian prayer and 
seek to shew by results that it is really worth while. There 
is a psychological method which seeks to analyse the experi- 
ences in which objects were asked for, and received. But 
Christian prayer is never an experiment in any sense of 
the word. If it were it would be magic and not prayer. No 
satisfactory Doctrine of Prayer can rest on the tabulated 
results of the individual or the community. Nor do such 
results really lead others to pray. Prayer produces results 
which may lead the soul that receives them to pray on, but 
that is due to the experience of the reciprocity of spiritual 
forces in prayer which issue in ethical values. The best 
results of prayer are those which pass into the marrow 
and muscle of the moral life of the individual and society, and 
these are not surface results, nor easily tabulated. When 
analytical psychology has done its best to sort out and label 
the reciprocal spiritual energies between God and man which 
operate in Christian prayer, its conclusion may be useful, just 
as the chart of the Gulf Stream is useful to the navigator. 
Prayer, however, is an experience of the gulf-stream of Grace 
itself, and the best argument for prayer is to be carried on its 
bosom. 

Again, Psychical Research may easily side-track the 
Christian, until he loses himself in the mysteries of psychical 
problems as a river loses itself in the sand. The Christian 
Doctrine of Prayer may receive help from these studies, but 
neither its sanction nor its results rest on any such thing. 
The possibility or otherwise of communication with the unseen 
neither raises nor settles the moral issues which are vital to 
prayer as it is seen in the life and teaching of Jesus. Chris- 
tian Prayer is more than communication with a Spiritual 
Being or Beings ; it is morally conditioned on the one hand, it 
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is thé mightiest means for the achievement of moral results 
on the other. In other words, in prayer, divine Grace sustains 
man’s spiritual life, inspiring him to become not what he has 
always been in germ, but what God wills him to be. That 
this inflow of divine Grace might never fail men, Jesus urged 
them always to pray and not to faint. 


CHAPTER IV 
GRACE AND THE SERMON ON THE MOUNT 


P to the present we have not dealt with that part of 

our Lord’s teaching which distinctly sets forth His 

Ethical Ideal. We have been concerned to bring out 
the synoptic evidence for those psychological processes in 
which thought, emotion and will are absorbing and working 
out the dynamic of divine Grace, objective in Jesus. Such 
activities as faith and hearing, accepting and holding fast the 
Word, and bringing forth fruit in preaching, healing, exorcising 
unclean spirits, in love and in forgiveness, have been shewn 
to be prompted and inspired by the Grace of God in Jesus. 
It has been found impossible to abstract these processes and 
activities, along with their ethical results, from the creative 
Personality of the Master. We proceed now, in the light of 
such conclusions, to examine our Lord’s direct ethical teach- 
ing. In doing so, we shall assume, pointing out further 
evidence as we proceed, that our Lord regarded Himself as 
indispensable to the attainment of His Ethical Ideal; that 
He personally inspired men to achieve His Ethic; that 
Christian Grace is set forth in synoptic evidence, so far con- 
sidered, as the only basis for Christian Ethics. In other words, 
Christian Ethics cannot be abstracted from the subjective 
aspect of Grace. 

Luke says that after the selection of the Twelve from a 
larger number of followers, our Lord came down from the 
mountain and uttered His Sermon to a great number of 
disciples. How this statement affects the various problems 
which arise from a comparison of the Sermon in Luke and in 
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the First gospel does not concern us. Luke’s remark is 
important, however, since it relates the Sermon to our Lord’s 
previous teaching and work. It has an historical setting which 
presupposes an experience in the disciples, such as had its 
source in personal fellowship with Jesus. The attempt to give 
strict chronological sequence to our Lord’s teaching is made 
difficult by the grouping method of the First evangelist, but 
there is no doubt that the Sermon assumes membership in the 
kingdom as essential to its attainment, and then proceeds to 
unfold the nature and fulness of the kingdom’s Ethical Ideal. 
“ Since this discourse lays down principles of conduct for 
discipleship, the discipleship must have been previously 
established in other ways.’’? 


A. THE BEATITUDES 


For the understanding and attainment of the beatific 
ideals, our Lord’s use of makarios is vital. It involves a 
relation with God, without which the Master’s ideal cannot be 
reached. It eulogises that experience in which man is the 
recipient of divine Grace—the immanent inspirational energy 
of the poor in spirit, the pure in heart and the meek. It is 
not a condition which is consequent on hunger and thirst 
after righteousness, or love of peace. Blessedness is at 
the heart of that experience which initiates hunger and 
thirst, and all such aspirations. It is true that makarios 
becomes a richer and deeper experience as the beatific 
ideals are realized, and in that sense may be described 
as a subjective result, due to loyalty to subjective Grace. 
But it refers, says Votaw, “to that condition of true well- 
being which results from committing oneself wholly to God, 
with the purpose of living according to His Will ; it connotes 
also the effect produced by this status.”* Blessedness, 
then, is the condition of the heart in which Grace already 
reigns: it is a term which eulogises membership in the 


1 Adeney, D.C.G., IU, 612. 221) SB WOle ks 


200 DOCTRINE OF GRACE 


kirgdom. Hence, the attainment of the ideal of the Sermon 
is impossible apart from the subjective experience which 
is blessedness, which Jesus initiated. The subjective aspect 
of divine Grace will be manifest, therefore, in those moral: 
effects which are achieved as the will evolves the potenti- 
alities of being already makarios. This becomes clear when 
the Beatitudes are considered in detail. 

To be poor in spirit is to depend completely upon divine 
Grace, and he who does so depend possesses the kingdom. 
To rely upon God’s Grace is to have the subjective experience 
which is possession of the kingdom in this life. 

Whcther mourning means penitence, or the sorrow and 
disappointment which come to all who work towards the ideal 
of Jesus, it presupposes an experience apart from which 
neither penitence nor dismay can have any meaning. Sorrow 
for sin is a certain psychological and moral effect of the 
Grace of God in Jesus. There is also a solid background to 
Christian disappointment. In fact, when defeat is deep 
enough to be Christian, it is rooted in an experience of divine 
Grace, such as leads one to mark the contrast between 
the Christian ideal and the condition which already exists, 
between that which ‘is ’ and the Christian ‘ ought.’ There is 
blessedness at the heart of the penitent, for Grace explains 
his penitence. There is blessedness at the heart of that 
man whose fidelity has seemed unsuccessful, for the Grace of 
God produces that subjective experience which helps him to 
take the true measure of failure. 

The third Beatitude can be interpreted best through 
Jesus who was meek and lowly of heart. In Him we discern 
the measure of the progress of this Beatitude over similar 
statements in the Old Testament. His relation to the Father 
was that of meekness. His consciousness of dependence, His 
prayers, His Will to do His Father’s purpose, are a revelation 
of this meekness. It must be pointed out that the meckness 
of Jesus was not something negative, the absence of pride, or 
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the absence of the spirit of revenge, or the refusal to escape 
the cross. Our Lord’s meekness was positive. Jesus says the 
meek shall inherit the earth, and to inherit the earth is 
neither negative nor passive. The words “to inherit the 
earth,” says Votaw, “ denote all those good things which were 
to come with the Messianic Kingdom.”! Now, both in Hebrew 
and Jewish Literature the Messianic Kingdom and all the 
blessings which flowed from it were to be effected by the 
Grace of God. But what are the ‘ good things ’ of the kingdom 
as revealed by and in Jesus? Or, in what sense did Jesus 
inherit the earth? Surely His faith in God, His Grace, 
His prayer-experience, obedience and sacrifice, His fidelity 
to His Messianic consciousness and purpose, were intrinsic- 
ally the ‘ good things’ of the kingdom. He said that His 
Father had committed all authority unto His hand, and He 
was convinced that one day He would achieve permanent and 
ultimate triumph for these ‘ good things.’ In the future He 
would see the travail of His scul and be satisfied. In our 
Lord’s meekness we learn what the reign of Grace would 
be, did it reign completely ; for in His Personality and 
activity the kingly rule of the Father was manifest. Like- 
wise, man’s gentleness, forgiving spirit, self-mastery and 
obedience to the ideal of the Master show how far the 
motive of God controls him, how far he is working out the 
dynamic of God’s Grace, and how deeply makarios he is. 
In the condition of blessedness God inspires the will to 
be meek, and through the reciprocity of the Divine and 
human wills man becomes convinced of his present and 
final inheritance of the ‘ good things ’ of the kingdom. 

To hunger and thirst after righteousness is to aspire 
to the ideal of the kingdom as revealed by Jesus in the 
Sermon. This aspiration is a subjective aspect of the Grace 
of God. Thought, emotion and will are urged towards 
the object, which is the realization of the righteousness 
revealed in the Sermon. Because aspiration is a subjective 
aspect of divine Grace our Lord ascribes to it intrinsic and 
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unique ethical qualities. To Gautama, all hunger and thirst 
were ‘maya’ or illusion, and therefore evil. To Jesus they 
have absolute ethical value. The soul that is conscious of the 
attraction of righteousness as set forth by Jesus is twice 
blessed. In the first place, ‘hunger and thirst are due to 
the objective control of the Spiritual Being who is righteous. 
In the second place, ‘to be filled’ is but another way of 
saying that the Grace of God satisfies the hungry soul, even 
in the moments of its intensest spiritual aspiration. 

The fifth Beatitude is related to our Lord’s teaching 
on forgiveness and must be placed alongside the passages 
already dealt with. Blessedness is at the heart of that 
man who is inspired to be merciful, a condition which in 
turn always reacts on the human heart—we can understand 
the Master’s eulogy of the man who forgave as he was for- 
given, when we recall the importance of this ethical demand 
in His teaching. This Beatitude shews that the Grace of God 
is meant to be the prototype of the Grace of manto man. The 
blessedness of shewing Grace to others is rooted in the 
blessedness of receiving the same from the Father. 

To be pure in heart, according to the teaching of Jesus, 
denotes purity in the inward parts—the self as thinking, 
feeling, willing. The nature of this purity is as inward 
as the experience described in Mark 7. This purity, however, 
is the manifesting of Holy Grace. Such language on the lips 
of Jesus shews how far He had already proceeded in His 
teaching, for He would never speak of such a condition as 
purity of heart unless He had first explained how it came 
about. The deeply spiritual experience of the Psalter must not 
lead us to give ‘ pure in heart ’ there the same connotation that 
it had on the lips of Jesus. Purity of heart to the Psalmist 
did not essentially involve a pure and universal ethic. Even 
in Psalm 139., with its remarkable spiritual penetration, 
where God is asked to search the heart and know the thoughts, 
the poet hates the wicked with perfect hatred. Our Lord 
never used the words ‘pure in heart’ of a relation which 
only included God and the individual heart in question. 
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Meekness, hunger and thirst, and Grace to all men, are 
the essential characteristics of the pure heart, and such 
purity is essentially due to Grace. It is an experience in 
which man is conscious of being made a partaker of the Divine 
Holiness. 

Now the beatific vision (seeing God) is the psychological 
effect of this work of Grace in the human personality. Such 
vision carries us far beyond the hopes and actualities of 
Jewish Theology ; in which the doctrine of the Holiness of 
God permitted no such vision to man. But the Grace of God 
in Jesus, inspired purity of thought, emotion and motive, and 
gave to such purity the eyes which alone behold the beauty 
of Divine Holiness. 

The seventh Beatitude states the ministry of recon- 
ciliation. How far forgiveness enters into this ministry 
is seen in the Person and Work of Jesus in the Synoptic 
gospels. An_ essential characteristic of the peace-maker 
is the Grace which forgives. It is thus that peace between 
man and man is possible. This work of reconciliation is the 
perpetual inspiration of Grace in the heart of man, a work 
which is blessedness indeed. The Beatitude assumes an 
experience in which love of peace and the will to effect it are 
rooted. 

Several Beatitudes are often said to set forth passive 
virtues. In the strict sense of the word, however, they 
teach no such thing. For instance, in each Beatitude dis- 
cussed, a condition is described in which the will is most 
active. To be poor in spirit, or meek, cannot be abstracted 
from the condition of dependence upon and humility before 
God. But in all dependence upon God the will has its task 
set. To be poor in spirit is not synonymous with passivity, 
it is rather a condition in which the will is tenaciously fixed 
and kept fixed upon God, and this involves a rare spiritual 
alertness. The refusal to retaliate or cherish thoughts of 
revenge, to suffer without protest or without physical resist- 
ance, as in the case of Christ, is not the full content of meek- 
ness, and the above virtues can in no wise be exhaustively 
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described as passive. In all such experience the will is 
fearfully energetic. Its grip of the thoughts and emotions 
is only maintained by a stupendous expenditure of moral 
effort. The truth is, our Lord’s ethical values are intrinsic, 
and in all such virtues as enumerated above the will’s activity 
is inspired. We conclude, then, that the Beatitudes represent 
experience which is initiated and sustained by Jesus. And we 
reach the Beatific Ideal only as the Grace of God in Christ 
controls our subjective activity. 

In the verses which describe persecution it is imperative 
_ to understand the motive which prompts the disciples. 
To be persecuted for Jesus’ sake presupposes an experience 
which is blessed and. which Jesus Himself initiated. To 
suffer for the sake of Jesus must mean that Jesus is related 
to the suffering. That is, Jesus recognized that for no other 
cause than Himself would the disciples be placing their life 
in peril. These verses bear remarkable testimony to our 
Lord’s consciousness of power to constrain men even in the 
days of His ministry. As they pursue His righteousness for 
His sake they will encounter antagonism and suffering, never- 
theless, the kingdom is theirs, in other words, their experience 
is inspired by Him. The use of heneken emou “ denotes the 
cause or motive which is given for an action.”! The disciples 
were conscious of remarkable powers of endurance when they 
suffered for Christ’s sake. 

There is no need to assume that these verses were spoken 
later than the rest of the Beatitudes. In any case they fit 
the occasion when Jesus was sending forth the Twelve ; 
for nothing is clearer than that He warned them to expect 
suffering in His cause. Their meagre material equipment 
was another way of urging dependence upon God as their 
ruling thought. The uppermost thing in their consciousness 
as He sent them forth was the power that He gave them. 
Hence, they went out to give freely as they had received 
freely. The Grace of Jesus, as men were conscious of it under 
the historic conditions of the ministry, became the mightiest 
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inspiration of their life. It urged them to attempt, to accom- 
plish, and to suffer rather than be unfaithful, for the sake of 
Christ. 


B. DIscIpLesHIP AS SALT AND LIGHT 


Matt. 5. 13-16; Luke 14. 34. 


In Christian experience, the individual can never be 
abstracted from society, and especially from the Christian 
society. By virtue of that which the disciples received 
Jesus compared them to the salt of the earth and the light 
of the world. Such experience as was theirs, however, 
could only be conserved and developed by further obedience 
to the divine promptings within them. Salt could lose 
its savour, and in that case the disciple was blameworthy. 
Light was of value as they made it effective—as they made 
it shine for the sake of others. What is this but another 
way of saying that their power to cleanse society and keep 
it from corruption, and their power of moral illumination, 
were due to their relation to Christ, and their obedience to His 
Will ? The Fourth gospel gives a remarkable interpretation 
of the objective and subjective aspects of Grace as light. 
“In Him was life and the life was the light of men ”’ ;? or in 
the words of Jesus, “I am the light of the world, he that 
followeth Me . . . shall have the light of life.”* The light of 
the disciples was derived, and it was their task to make it shine 
through their own subjective experience. 


C. THE ETHIC WHICH EXCEEDS 


The rest of the Sermon, as far as the First evangelist 
is concerned, turns on 5. 20. It proceeds to unfold in ideal, 
and in the nature of motive, the measure in which the Ethics 
of the Kingdom exceeds the Ethics of Legalism, There are no 
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critical reasons for doubting the extraordinary demand 
which our Lord made upon His followers in verse 20. He 
there states the nature of the-challenge which the kingdom 
makes: it is a challenge which ‘exceeds’ all others. The 
righteousness of the scribes and Pharisees is stated in the 
Sermon, and later in Matthew 23. Our Lord said that 
its demands were too terrible to be borne: they were heavy 
burdens laid upon men’s shoulders. Further, Jesus shews 
the intolerable weight of such righteousness to be due to 
its estimate of action on the external side. And he con- 
trasted this judgment of action by results, and the Jewish 
Doctrine of Merit, with His own intrinsic values of character 
and motive. To judge single action by results inevitably 
leads to the righteousness of the scribes and Pharisees. It 
ends in Legalistic Ethics. Our Lord shews this in relation 
to almsgiving, prayer, fasting, oaths, murder, and adultery..- 
Passing behind the results of action, He Himself attaches 
absolute ethical value to motive. Hence ethical qualities 
belong to the self as thinking, feeling, and willing, before any 
external result appears. The moral quality of the action 
has been decided before the action is done, yea, should 
it never mature, intrinsic moral qualities have been secretly 
distilled into the personality. The self as lusting, as cherish- 
ing revenge, as secretly unforgiving, in other words, the 
self as motive, cannot escape the judgment of Christ. The 
self cannot be openly what it is not secretly. It may seem to 
be what it is not, as in the case of almsgiving, prayer, and 
fasting on the part of hypocrites, but that is self-deception, or 
deception of others, and deception of any kind arises from the 
motives which the Father sees and judges and rewards in 
Secret. 

Now in this inner world of the self, which Jesus has 
fathomed beyond any other, our Lord conceived His Grace to 
have the utmost consequences for His Ethic. His Grace, as 
personal, operated upon and in the self as motive, until His 
disciples followed His righteousness for His own sake. His 
power over them was most pronounced in that realm where He 
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alone had shewn most searchingly that moral quality attaches 
to action. The objective control of the Grace of Jesus was 
continually operating upon the self as thinking, feeling and 
willing, and it was by reason of the moral quality of the motive 
which He inspired that His followers exceeded the righteous- 
ness of the scribes and Pharisees. 

It is a mistake to think that Jesus called upon His followers 
to exceed the righteousness of the Legalists only in the 
sense that the universal exceeds the particular. Jesus 
cut atthe root of all legal sanctions for righteousness by 
placing the Ethics of the kingdom on a Personal basis. He 
taught that experience within the kingdom was a spiritual 
communion of persons, which was rooted in the communion of 
~ each with God, for redemptive and reconciliatory ends. 


D. THE ABSOLUTE PRINCIPLE OF LOVE 


Knowing that He brought the Grace of the Father to men, 
and knowing His own significance for human motive, Jesus 
lays down His absolute principle of love. The principle on 
which God acts toward men must be the principle on which 
His own followers also act. The Grace which they receive 
must be worked out into sacramental love and sacrificial 
service. As the Grace of God in Christ knows no barriers which 
are local or national, so must the love and service of the 
disciples be all-inclusive. The love of God to man, and 
man’s love to his neighbour, were the objective and subjective 
aspects of the same experience. “ Thou shalt love the Lord 
thy God with all thy heart, and with all thy soul, and with 
all thy strength, and with all thy mind ; and thy neighbour 
as thyself.” The old measure of quid pro quo among men was 
no longer valid: “ If ye love them that love you, what reward 
have ye ? donot even the publicans the same ? ’’? “ Andif ye 
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lend to them of whom ye hope to receive, what thank have 
ye ?”’1 There is but one unchanging principle for the disciple 
to act upon, and it is the same principle on which God acts 
toward him: “ Give and it shall be given unto you, good 
measure, pressed down, shaken together, running over. For 
with what measure ye mete, it shall be measured to you 
again.’ 

The Grace of God is kind toward the unthankful and evil, 
and God’s son must be Godlike.* It is impossible to abstract 
the principle on which God acts towards men, and the 
principle on which Christ acted, from the principle on 
which the disciple must act. And this is only possible 
as the personal Grace of Jesus inspires the will of the 
disciple. 

The most explicit statement of this ethical truth is con- 
tained in the Golden Principle of action: ‘‘ All things, 
therefore, whatsoever ye would that men should do unto you, 
even so do ye also unto them.” Now it is through what we 
have called the subjective aspect of Grace, or through Christ’s 
unique control of the subjective activity of His followers, that 
He alone states this principle in a positive form. Apart from 
the consciousness that He brought divine Grace to undeserving 
men as dynamic; apart from the constraint of His own 
Personality upon His followers ; apart from His own experi- 
ence which fulfilled the principle in a positive way, Jesus 
knew that such a demand as He made on the human will was 
impossible of fulfilment. No static, but only a dynamic con- 
ception of Grace can explain and fulfil this principle. Our 
Lord was not simply stating an ideal, He was also revealing 
the positive way in which the motive of man, begotten and 
inspired of the Grace of God, can work out this divine principle 
of action. 

The parable of the Good Samaritan was a case in point. 
Not only does the parable shew how the righteousness of the 
Samaritan exceeded that of the priest and Levite in scope ; 
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it shews also how the Grace of the Samaritan was manifested 
on the principle that God Himself shewed Grace to men. As 
the writer of the Johannine Epistle said later, it was im- 
possible for a man to love God and hate his brother. The 
Samaritan took the initiative in doing good to another who 
had no claim upon him whatever, except his great need and 
helplessness. 

The mere positive statement of the Golden Principle of 
action would place Jesus far ahead of the Sages who gave 
it negative utterance. The most noteworthy instance of the 
negative statement of this ethical ideal is that of Confucius : 
“What you do not want done to yourself do not to others.” 
But to pit this saying against that of Jesus, as is frequently 
done by those who regard Jesus as no more than one of the 
world’s Sages, should not be done without due care. Noone has 
any desire to belittle the words of Confucius ; but neither has 
anyone the right to belittle the words of Jesus. The saying 
in each case must be interpreted, not as it stands alone, but 
through the universe of religious and ethical ideals in which it 
is set. When this is done, and not before, can the true value of 
each be assessed. 

To begin with, Confucius himself declared that He was a 
transmitter and not a maker. He taught no truth of a 
Personal God, yea, his Doctrine of God fell short of that of 
the ancient Chinese Sages. He had no satisfactory Doctrine 
of Human Nature; at the most a vague idea that man was 
born good, and no idea whatever of his future destiny. And 
these are the two great doctrines through which we must 
interpret the Golden Principle ot Jesus. 

Further, Confucius applied his negative principle to 
five relations of society only, and to none but Chinese. 
He taught that revenge was permissible, and blood-revenge a 
duty. To this day the Chinese love revenge, while, as Legge 
says, the Chinese attitude to foreigners in the past—a most 
glaring failure of the principle under discussion—though 
not altogether due to Confucius, has been helped by his 
teaching. When the Sage broke his oath, and caused a lie to 
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be uttered to those who called to see him at his own home, 
he failed to act on his own principle. 

Then, what is the predominant motive in Chinese Ethics ? 
It is fear, and this comes out in its three great moral sanctions. 
First, nowhere else does polydemonism furnish such a basis 
for ethics. Fear of Kwei has an essentially negative effect. 
Secondly, ancestor worship is burdened with ancestral 
demerit and is fatalistic at heart. The third great ethical 
basis of Confucianism is the Classics, and they imprison 
ethics within the iron circumference of custom, and shew 
that the only motive to observe customary morality is 
fear. 

When the negative principle of Confucius is set in its 
own universe of thought, we can measure its significance 
beside the teaching of Jesus. Our business is not to de- 
preciate the Chinese Sage, but to interpret him. When the 
Doctrines of God and Man, and their relation, as taught by 
Jesus, and exemplified in His own life, are contrasted with 
the teaching of Confucius, we discern the scope and character 
of our Lord’s Golden Principle to be unique. When Jesus 
insists that His followers must take the initiative in doing 
good to others, that is unique in the History of Ethics. 
The main difference between Jesus and the Sages is that with 
the former everything turns on motive which is generated 
through man’s personal relation with Himself; it is sub- 
jective activity which makes the first move towards those 
in need or sin, because it is inspired to do so. The Golden 
Principle rules first in the self as thinking, feeling and willing, 
and through the objective control of divine Grace in that 
inner world the ideal is possible of realization. “‘ The negative 
confines us to the region of justice ; the positive takes us into 
the region of generosity or Grace.’”’? 

The Golden Principle of action presents the ethical ideal 
for all who seek to do the Will of the Father, and bring 
about the kingly rule of His righteousness. This principle 
states the demand which is made upon the will of every man 
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who has received the Grace of God. Having seen how Grace 
creates for man his greatest task, and inspires his will 
towards its completion, it is now possible to deal with those 
sayings in which our Lord states the strenuous nature of 
discipleship. 


. 
\ 


CHAPTER V 


SUBJECTIVE EXPERIENCE OF GRACE WHICH IS LIFE 


HE control of Jesus over man’s inner life, where 

motive is created, can no longer be in dispute, even in 

the Synoptic gospels. This will be seen further as the 
ethical claims of Jesus become more exacting. There are 
several sayings, unparalleled in the demand they make upon 
the human will, still to be considered. They unfold our Lord’s 
idea of what is involved in seeking “ first the kingdom of God 
and His righteousness.”’ These passages also shew the relation 
of the subjective aspect of Grace to the destiny of the indi- 
vidual. It has been shewn that the Hebrew conception of 
Retribution was a development of the doctrine of Jahweh’s 
gracious motive in history, and that, later, the Jewish Church 
encouraged each of its members with the certain hope of par- 
taking in the triumphs of the Messianic Kingdom.! In strict 
accordance with the Jewish Doctrines of Grace and Merit the 
pious individual was confident of his future destiny. The 
gospels also shew that our Lord presented the issues of life 
and death, or stated the relation of Grace and Judgment, in 
the realization of the Divine purpose. 

What security and hope for the future does Jesus offer 
the individual disciple in the Synoptic gospels ? The answer 
to this question has been partly given in the chapter on 
‘Grace and Eschatology.’ There, Jesus promised at His 
Parousia, a final and objective manifestation of His Grace to 
His followers. That was an objective guarantee, one that He 
identified with His own Will. We now turn to the subjective 
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guarantee. This involves an examination of those passages 
in which the challenge of Jesus taxes the human will to its last 
ounce of exertion. The shallow evangelicalism which sees in 
divine Grace some arbitrary guarantee for the future life, and 
leaves out its categorical imperative, has no support whatever 
in the Synoptic gospels. On the other hand, it is impossible 
to do justice to the sterner ethical teaching of Jesus by 
interpreting it through the metaphysical presuppositions of 
Greek Philosophy. Such a procedure ignores the basis of the 
Christian Ethic itself, and fails to comprehend or explain the 
experience, present or promised, which our Lord called 
pute. 

In the Synoptists Jesus affirms the future destiny of the 
individual to be bound up with the response of the human 


will to Himself and His claims.’ The individual will not be ~ 


saved by virtue of an immediate return of the Lord. He will be 
saved, or enter into life, through the control of his subjective 
activity, an experience in which the Grace of God in Jesus is 
objective, and in which the disciple’s thought, emotion and 
will, respond to such reality, working it out into absolute 
ethical values. 


A. MORAL ACTIVITY AND INCORRUPTION 
Matt. 6. 19, 21; Luke 12. 32-34 


Our Lord compared the moral activity of His disciples to 
abiding treasure which neither moth nor rust can consume. 
To do the will of Jesus is to be rich toward God, for such 
activity is as utterly unselfish on the one hand as the will 
of the rich fool was utterly selfiskk on the other. The selfish 
life lays up treasure which is corruptible: “thou fool... 
whose shall those things be which thou hast provided ? ’’! The 
personality, however, which seeks first the kingdom of God and 
His righteousness is as imperishable as the kingdom itself. 
That is, life consists in being and doing, not in having, and 
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such life knows no corruption. To Paul the incorruptible 
life was due to Christ. (Cf. “I have put on incorruption 
through His name; and have put off corruption by His 
Grace.”)1 The synoptic passages remind us of the Jewish 
Doctrine of Merit with its treasure laid up against the day 
when God strikes the balance between good and evil works. 
But when Jesus identified incorruptible treasure with inspired 
motive, or with the inward life which worked out freely that 
which it had freely received, He shewed that the future of the 
individual could never be abstracted from the moral values 
attaching to his own personality. 


B. THE NARROW GATE AND WAY 


The two ‘Gates’ and the two ‘ Ways’ referred to in 
Matthew 7. 13 f. contrast the ethical conditions which lead 
to life and destruction respectively. It is as impossible to 
travel both ways as it is to serve two masters. Luke alone 
mentions the wrestle that is necessary to enter the door 
of the kingdom,? while the First evangelist states where the 
way—where life within the kingdom—leads. Luke's state- 
ment is enough to shew that the entrance into the kingdom is 
not as simple as is often supposed. But his logion would not 
seem to be parallel with Matthew’s ; for the latter points out 
that human personality must be surrendered to the same 
divine and objective pressure (éethlimmene) as that of Jesus 
Himself. As the face of our Lord was set steadfastly towards 
Jerusalem, so that He impressed men with His own tenacity of 
Will, so must the will of His followers be subject to the 
pressure of the same Grace. But that ‘way ’ is life, and life 
abundant. The First evangelist uses the remarkable word 
z0é, which in the Fourth gospel expresses the ‘ eternal life’ 
offered by Jesus as a gracious gift. That is, the subjective 
~ activity which leads to life according to the First gospel is 
stated to be a gift in the Fourth. Hence, the guarantees for 
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the future are inseparable from the subjective aspect of divine 
Grace in the present. 


C. PERMANENCE OF CHARACTER BUILT ON CHRIST 


The parable which closes the Sermon describes the future 
of the individual who has toiled and endured until he has 
built himself on the words of Christ.1_ Matthew compared 
the two builders as wise and foolish. Luke adds, ‘‘ everyone 
that cometh unto Me and heareth my words, and doeth them,” 
is as one ‘“‘ who digged and went deep and laid a foundation,’’? 
The others heard, but did not, and built without a foundation 
at all. Now such psychological terms suggest the same 
tenacity of will that we saw in relation to the Word which 
was sown by the Son of Man. The failure of the man who built 
without a foundation was a failure of the will. He heard 
and willed not. On the other hand, the parable affirms the 
permanence of the character of that man who heareth and 
doeth the words of Christ. It is noteworthy that the words 
of Jesus are the foundation or the rock on which the structure 
is built. But to build on Christ’s words is to build on obedi- 
ence to Himself. It is to build through His inspiration, 
and it is to build for eternity. To say that Jesus was exhort- 
ing men to build against impending catastrophe, and that 
His Ethic was no more than interim, is to wrench the meaning 
of words. If His words were not to pass away, neither could 
that which was built upon them.® There is no need to sacrifice 
the intrinsic and therefore eternal character of the synoptic 
Ethics to an arbitrary Jewish apocalyptic idea. Jesus con- 
ceived Himself and His words to be permanent, teaching that 
all character that was built upon Himself or His words, which 
were identified with Himself, stood or fell with Himself. 
Whatever the future brought, it could never shake that which 
was built upon Himself, for it was like Himself, of that nature 
which could never be shaken. 


1 Matt. 7. 24-27=Luke 6. 47-49. 
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The whole parable throws great responsibility on the will 
of the individual to build. So much so, the individual 
appears to be master of his own destiny. But what does he 
build upon, and with what does he build? When such a 
question is asked we are brought back to that reciprocal 
spiritual activity between the Grace of Jesus and the will of 
the disciple, in which the latter is inspired by the Grace 
of the Master, and transmutes the same into personality, such 
as withstands all the ravages of time, and is by reason of its 
own response to divine control, conscious of guarantees for 
the future. 


D. SoctaL EtTHIcs AND DESTINY 


The parable of Final Grace and Judgment? is concerned 
pre-eminently with the bearing of the Christian Ethic on the 
future life of the individual. Jesus uses familiar imagery 
as a background for His own divisive Ethical principle. 
“Tt seems to me,” says Burkitt, “that we are really in the 
presence of a sort of Midrash, by which I mean an application 
of the Judgment scene in Enoch to enforce a particular moral. 
We do Matthew 25. 31 ff. an injustice if we treat it as a 
description of the Day of Judgment given to an audience who 
did not know beforehand what would happen there : on the 
contrary, it assumes that the scene of Judgment as given in 
Enoch is already familiar, and then goes on to tell the well- 
known tale again—with a difference.’’? 

What is the difference ? It is surely more than an en- 
largement of scope from the particular to the universal. As 
Burkitt says, in the Book of Enoch, men are judged for 
being Gentiles. But the teaching of this parable, as far as 
those on the right hand are concerned, seems near to that 
of the Good Samaritan. It shews that they have initiated 
according to the positive and Golden Principle of action, that 
service to the sick and poor, such as was the case with the > 
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Samaritan. They are those who have exceeded the righteous- 
ness of the scribes and Pharisees. Further, the failure of 
those on the left hand is the failure of Legalistic Ethics. Now 
comes the difference. Since the former go into eternal life and 
the latter into eternal punishment, the destiny of the indi- 
vidual is clearly involved in his realization or otherwise of 
Christ’s Golden Principle of action. The hope of the indi- 
vidual to share in the final objective manifestation of divine 
Grace—entrance into eternal life—cannot be abstracted from 
the social service in which he realises the Christian Ideal. 
Love to Jesus and love to His brethren are necessary aspects 
in the unity of Christian experience. There is no such thing as 
fellowship with Jesus, forgiveness of sins, an experience of 
divine Grace which is ‘life,’ apart from strenuous moral 
activity for Christ’s sake amongst His brethren. Where 
Grace abounds its moral results are seen through the indi- 
vidual upon society. A dualism between the disciple’s 
character and service is impossible. This parable shews that 
subjective activity such as we have seen to be inspired by the 
Grace of God in Jesus, must lead to life. The absence of such 
experience can only lead to death—a scathing verdict on the 
Ethics of Legalism. 

This parable, therefore, is not to be interpreted only through 
its eschatological framework and drapery. Its emphasis is on 
the inward positive character of the Christian Ethic, which 
reconciles into one unity the end of the individual and society. 
It exalts the nature of that motive which carries in its own 
bosom the assurance of final hope and triumph. 


E. Tue EruHic OF VIGILANCE 


Ethical and eschatological ideas are closely related in 
our Lord’s repeated exhortation to be ready for His return. 
The strenuous nature of the demand upon the will of the 
disciples is undoubtedly accentuated by its eschatological 
setting ; still, the motive for readiness is by no means entirely 
due to any apocalyptic theory. Fidelity to Christ is the 
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central fact of these exhortations, and such fidelity is inspired” 
by Christ. Moreover, some of these passages, from the 
ethical standpoint, assume a very considerable period before 
the Parousia. But whenever the ‘ Return’ shall be, Christ 
demands that daily response to His Will which constitutes 
a condition of readiness. The Wedding Garment symbolizes 
this condition of readiness,! as does the preparation of oil for 
the coming of the Bridegroom.? ‘ This readiness is the 
righteousness obtained by obedience to Christ’s teaching 
(5. 20); or by doing the Will of God (7. 21); or the moral 
qualifications which Christ recommends (18. 3); or con- 
fession of Him before men.”? Luke gives moral intensity 
to these ethico-eschatological sayings: ‘‘Let your loins be 
girded about and your lamps burning.’ They are to be 
so ready that they may open the door straightway when the 
Lord knocketh. He also adds the logion on fidelity to what 
has been given, and sharpens its ethical import. We have 
already pointed out the relation of this readiness to prayer- 
experience, and that fidelity, upon which everything turns, is 
inspired by the objective control of the Grace which is given. 
Now we see that such subjective activity assures the indi- 
vidual of security both for the present and the future. 


F. DEATH AND LIFE 


The permanence of the individual life as bound up with 
the ethical demands of Jesus is seen, further, in the direct 
teaching on death and life in the Synoptic gospels. The 
passages which speak of the subjective activity which leads 
unto life, and is rewarded with entrance into life, suggest at 
first sight that life is something given when the kingdom is 
consummated. Such passages, however, cannot be abstracted 
from others which assume the kingdom to be in existence 
during the ministry of Jesus. It is through the subjective 
activity which Jesus inspires and finally blesses that the . 
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reconciliation between the two views of the kingdom must be 
effected. ‘ The ‘life ’ which is projected into the future, and 
described figuratively as a gift bestowed from without, is in the 
last resort the life of moral activity.”! This saying does not 
carefully preserve the objective aspect of such activity in 
the Synoptics. We cannot resolve the eschatological element 
entirely into the ethical. The moral activity in question is 
due to the objective control of the Grace of Jesus, and such 
Grace is Personal. Whether it be objective in Jesus during 
His ministry or at His Parousia, we need His Personality to 
account for the moral activity in question, as set forth in the 
first three gospels. 

Apart from the Old Testament use of the terms ‘life ’ 
and ‘death’ in a religious sense, Jesus gives ‘death’ an 
ethical significance : “‘ Let the dead bury their dead,’’* means 
that they who were not already His disciples were spiritually 
dead: ‘“ This my son was dead and is alive again ” can only 
mean death in an ethical sense. These passages imply also that 
men passed from death to life as they accepted the Grace of 
God and surrendered their wills to its demands. This is most 
pronounced in the case of the lost son. Jesus, therefore, in 
the Synoptic gospels associates life in its deepest spiritual 
sense with the experience of divine forgiveness and the will 
to follow Him. ‘‘ As ‘life,’ to the mind of Jesus, consists in 
moral obedience and communion with God, so in the opposite 
condition He perceives the true death.’’? 

It is enough to point out at this juncture that ‘life i 
is no arbitrary divine gift. It is morally conditioned. It 
is a gift as in the case of the Prodigal Son, but it is a gift / 
which makes the supreme challenge to the will. So much 
so, unless the will responds to the inspiration of Christ’s 
Grace, and persists in a subjective experience which is 
described as “‘ following Christ,” there is no life, but a state 
of death. When the moral demands of all true evangelical 
experience are thus set forth—when Christian Ethics is 
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seen to rest on this evangelical basis—the apocalyptic view 
of ‘life’ as a gift when the kingdom is consummated is seen 
to be continuous with, and the crown of, present experience. 
If the eschatological idea of life does not resolve itself “at 
its centre into the purely ethical and religious,” as Scott 
says it does, it is, nevertheless, through his inspired ethical 
experience that the Christian is assured of those guarantees 
for time and eternity, which Schweitzer in effect makes to 
depend on purely arbitrary action. 

When we relate our Lord’s Parousia teaching with the 
subjective guarantees of eternal life that we have con- 
sidered, we see how deeply rooted both are in ethical con- 
ditions. In the teleological drama of history we have first 
the Father’s will to save men; then we have the will of 
Jesus as Son of Man, making incarnate in Himself His 
Father’s redemptive motive ; then we have the will of man to 
which Jesus makes His ultimate appeal. Through the inter- 
action of these Wills, in which the human personality is 
conscious of the mightiest inspirational energies, we must 
seek the reconciliation of the apocalyptic and ethical teaching 
of the Master in the Synoptic gospels. 


CHAPTER-Vi 


GRACE AND THE CHRISTIAN ETHIC 
A. GRACE AND DyING TO LIVE 


1. Life Through Death 


HE sternest demands of Jesus upon the will of His 
followers are expressed in several passages which 
insist on unconditional self-renunciation. The 
synoptic tradition places these exacting claims immediately 
following the announcement of the Passion at Caesarea 
Philippi: ‘If any man would come after Me, let him deny 
himself and take up his cross, and follow Me. For who- 
soever shall save his life shall lose it, and whosoever shall 
lose his life for my sake and the gospel’s shall save it.”? When 
Jesus spoke of man losing his life in attempting to save it, 
He was using words which covered the same experience that is 
meant by His ethical use of the term ‘death.’ To find true life 
involved that moral activity which was fulfilment of the will 
of Jesus. Considering the unique claim that is made in these 
words we expect to find some unique relation between Jesus 
and His disciples. We believe this is found in the words 
heneken emou, denoting the motive of the disciple’s renuncia- 
tion. The self as thinking, feeling, and especially as willing, 
was controlled objectively by the gracious Personality of the 
Master, so that He was the inspiration of all heroism in His 
followers. ‘‘ The nearest approach to any reference to love 
of Himself as a motive for conduct is to be found in those 
passages in which He puts His own Person in the foreground, 
requiring of His disciples a readiness to sacrifice themselves 
for His sake.’”’? On these occasions, when He urges upon them 
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sacrifice without reluctance, He identifies Himself with His 
own Ethical Ideal. Hence the passages which insist on a 
decisive confession of Himself before men ;! also that His 
followers should leave houses and kinsfolk and lands for 
His sake ;? that unless He was the supreme object of their 
love the disciple was not worthy of Him ;* that His followers 
must be prepared to be hated of all men for His name’s 
sake.4 These momentous words reveal in one way, more than 
other synoptic evidence, that the Grace of God, objective in 
Jesus, was indispensable for the attainment of the Christian 
Ethic. Such renunciation would tax their thought, emotion, 
and will to the utmost limits, but He was confident that they 
could endure for His sake. If discipleship involved men in a 
life-long surrender which gave self no quarter, and strained 
endurance to such a point, the resources of Christ operating 
in the disciples were equal to the demand. He could inspire 
their surrender until it carried them far beyond their dreams, 
even through death to life. There is everything in the experi- 
ence here that we find in that of Paul when he said, “ I can 
do all things in Him that strengtheneth me.” 


2. Drinking the Lord’s Cup 
Mark to. 32-45 


The nature of the self-renunciation unto death is explained 
to the disciples after the request from James and John 
for positions of eminence in the kingdom. In the discussion 
of this passage in Book I it was shewn that our Lord’s words 
were significant for Christian Ethics. Positions of eminence, 
reasoned Jesus, were given to those whose activity was 
one of service ; and the service was to partake of the nature of 
Christ’s, when He gave His life a ransom for many. As Christ’s 
service was the subjective effect of divine Grace, so, we con- 
clude, the disciples’ service would be also. This service is 
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explained in terms which push the principle of self-surrender 

_to its furthest possible limits. To drink the cup of Christ and 
to be baptized with His baptism, can only mean that they 
were called upon to share the indivisible aim and motive which 
ruled His own sacrifice. Just as His service had involved Him 
in a fearful struggle of Will ; so would theirs. But resources 
of the same nature of which Christ was conscious, in fulfilling 
the purpose of the Father, were also able to urge them to that 
ministry which was a giving of their life. We have refrained 
from using the word ‘love,’ for the Synoptic gospels them- 
selves rarely use it.4 It is impossible, however, to escape the 
conviction that we are discussing experience in which love is 
the almighty motive. Now love is not mere emotion. In love, 
the self is conscious of an object ; it is conscious of a passion 
for its object ; it is conscious also of a constraint which is 
controlled by its object. As the Fourth gospel says, when 
Jesus came to give His life a ransom for many, His motive was 
love. He was conscious, and He describes experience which 
confirms our reasoning, that the same love passed through 
Himself into the motive of His followers, inspiring them to 
their ministry of self-renunciation. 


3. Inspiration to Finish Life’s Task 
Luke 14. 25-35 


Luke describes the deliberate self-surrender required by 
Christ in two parables which shew the possibility of sub- 
jective resources giving out before the task of discipleship 
is completed. Jesus expects a man to sit down and count the 
cost, that when he begins to build he may be able to finish. 
The logion on the condition of discipleship in verses 26-27, 
and the manner in which Luke returns to the same condition in 
verse 33, lead us to conclude that the two parables must have 
been uttered to shew the relation of moral resources to the 
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moral ideal. What was meant ‘by counting the cost,’ or 
‘taking counsel,’ whether it was possible to finish with what 
was already to hand ? Luke leaves no doubt that, in counting 
the cost of discipleship ,a man can only hope to finish well by 
renouncing all that he hath (v. 26-27) for the sake of Christ. 
He must be inspired by the Master. It is reasonable to 
assume, we know it from the gospels, that multitudes whom 
Jesus addressed were attracted by His Ideal but were not 
counting the cost of attaining it. They thought they could 
finish without the surrender that Christ demanded. Now 
Jesus makes it clear that His supremacy over all other 
claims, which implies nothing short of unconditional sur- 
render for His sake, was necessary to achieve His Ideal. 
But this also means that when their subjective activity was 
directed towards Christ, they were capable of realizing all that 
the Grace of God made it possible for them to be. The measure 
of their renunciation for the sake of Christ was surrender to 
those resources which could carry them on to His Ideal. 
Concerning such surrendered life, it should not be said, “ this 
man began to build, but was not able to finish.” This is illus- 
trated by verses 34-35. What savour is to salt so is com- 
plete renunciation for the sake of Christ to effective disciple- 
ship. Again, we see, through relation with Jesus, subjective 
activity is inspired to achieve His Ideal. The subjective 
aspect of divine Grace in the synoptists cannot be abstracted 
from the Christian Ethic. 

In these passages which demand the most generous expendi- 
ture of moral effort, life is never regarded as something which 
aman wins: ‘“ when ye shall have done all the things that are 
commanded you, say, We are unprofitable servants ; we have 
done that which it was our duty to do.’ The Grace of Jesus 
casts out all merit. 
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B. GRACE AND THE NEW LEGALISM 


It is imperative that the Person of Jesus as inspiring the 
self-renunciation demanded by Him in the Synoptic gospels 
should receive the fullest acknowledgment. Some critics 
sacrifice Jesus and His Ethic to the synoptic teaching on the 
Parousia. They make Him the child of the Jewish apocalyptic 
hope. The Modernists deny that the moral activity which 
has been discussed in these pages has any evangclical basis 
such as we have claimed. They deny that Jesus demanded, or 
received, any such significance for His Ethic during the 
historic ministry. They hold Paul responsible for all attempts 
to find the inspiration of the Christian motive in some such 
experience as conversion. As for Jesus, ‘‘ His deeds and His 
words, so far from being final, were germinal.”’ It is then 
claimed that the ethical teaching in the Synoptic gospcls must 
be explained through the perfected ethical principle of the 
Fourth gospel. This is usually called the principle of ‘ dying 
to live.’ It is expressed in our Lord’s words to certain Grecks : 
“Verily, verily, I say unto you, except a grain of wheat fall 
into the earth and die, it abideth by itself alone ; but if it die, 
it beareth much fruit. He that loveth his life loseth it, and he 
that hateth his life in this world shall keep it unto life eternal.’’! 
These words are said to condense into themselves the whole 
content of the Christian Ethic ; to state the Ideal which over- 
comes the dualism of all other ethical systems, and reconciles 
into one splendid unity the aims of the individual and society. 
This principle also seems to offer a way of escape from the 
apocalyptic problems of the Parousia. Most of all does it lend 
itself to the Evolutionary Method of Ethics. Then, it is said 
to be the one principle which furnishes an admirable ex- 
planation of the life and death of Jesus in the Synoptic 
gospels. 

1 John 12, 24, 25. There is nothing in these verses which carries us 


further than the passages dealt with in Section A of the present 
chapter, 
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But it is surely a mistake to suppose that the principle of 
‘ dying to live ’ in the Fourth gospel, is the final development 
of the germ of our Lord’s teaching during the ministry. It 
certainly does not present, aS some claim, the results of a 
process by which this truth shook itself free, at last, from 
those prophecies of a ‘‘new supernatural age,” with which it 
was at first inseparably intertwined by the Synoptists. We 
have sought to shew that the eschatology of the Synoptic 
gospels cannot be resolved entirely into ethical principles, 
any more than the objective can be resolved entirely into the 
subjective. Our Lord’s statement of the principle of ‘ dying 
to live’ in Mark 8. 34-37, does not receive any necessary 
eschatological turn from verse 38. The sternest demands in 
the Synoptic gospels, or the principle of ‘ dying to live,’ are 
rooted in a Peisonal contact with Jesus and not in any views 
of a “ ‘new supernatural age.’”” We admit that the ethic of 
vigilance is strongly coloured by the apocalyptic hope, but 
that is due to the fact that Jesus Himself is central to that 
hope. There is a considerable amount of ethical teaching in 
the Synoptic gospels the value of which is quite independent 
of any such event as the early Parousia. Nor does this 
principle in the Synoptists explain the death of Jesus Christ in 
any other way than Christ Himself explained it. That is, 
there was an ultimate divine motive in the life and death of 
Jesus. 

Again, it soon becomes obvious that the Fourth gospel 
itself is not free from the cataclysmic view of the Parousia : 
“the hour is coming, when all that are in the tombs shall hear 
His voice, and shall come forth: they that have done good 
unto the resurrection of life, and they that have done ill unto 
the resurrection of condemnation.” 1 These words hark 
back to the view of a ‘ new supernatural age,’ inaugurated*by 
the return of our Lord. Thus, while the writer of the Fourth 
gospel spiritualizes the primitive apocalyptic elements 
of the Synoptic gospels, he does not altogether shed their 
influence. Edward Caird assumes that the Fourth gospel has 
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altogether outrun the apocalyptic idea of progress, the idea 
that God intervenes in human life and history. How far this 
is from being the case is most pronounced in the doctrine 
of the ‘new birth’ from above. The Fourth gospel presents 
such an antagonism, not ultimate, between flesh and spirit, 
that only an act of the Spirit of God can effect the change of 
the ‘ new birth ’in human nature. The place given to ‘ know- 
ledge ’ in relation to eternal life, while showing signs of Greek 
influence, is soundly ethical, never metaphysical, and shews 
that such ‘ knowledge’ is of the objective reality of divine 
Grace. The new birth is an experience which man himself is 
impotent to accomplish. It is a direct act of God due to His 

Grace in His only begotten Son. This is the answer of the 
Fourth gospel itself to those who see in it the evolution of the 
Greek view of redemption by knowledge. 

The ‘ become-what-you-are ’ theory, and the ‘ die-to-live ’ 
theory, as expounded by Caird, rest on the Greek, not on the 
Christian, view of Being. They have only a show of support in 
the Fourth gospel, which of all the New Testament documents 
is most imperative in its affirmation of the new birth as due 
to the Grace of God in Jesus. The spiritualizing of the 
Parousia hope has led the writer to discard much that was 
purely Jewish concerning the method of realizing the king- 
dom; on the other hand, it has resulted in a remarkable 
application of the apocalyptic idea of progress to individual 
change. The Fourth gospel insists on the transcendent 
character of divine action in the conversion of the individual 
equally with Paul. 

The method of explaining the germ of New Testament 
Christianity by its perfected results may be stated in totally 
misleading terms. It has not infrequently made the most 
tremendous assumptions. It is true that the acorn can only 
be adequately explained through the full-grown oak, or the 
child through all that he afterwards becomes and does. But 
what do we mean by such explanation ? The development 
of the acorn is a purely physical process, clearly an insuffi- 
cient guide to the development of personality, Further, 
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Jesus said that the child belonged to the kingdom of Heaven. 
Is that fact always revealed in his progress to, and attainment 
of, manhood? Reasoning back through the man to the child, 
should we always be sure of the truth of our Lord’s words ? 
The same difficulties arise when men speak of understanding 
the ‘ germ’ of the Christian religion through its latest mani- 
festations. ‘“‘ If we wish to understand what Christianity is, 
we must ask what it is now, after the lapse of nineteen 
centuries, and only then can we tell what was wrapped up in its 
first form.’’! In one sense this is true. But again and again 
_we see that there is such a thing as evolution in religion 
which is not progress. It may be that the present condition 
of Christianity comes under that judgment. What is to 
happen in that case ? How does such a theory account for 
Judaism in relation to the eighth-century prophets and 
the Psalmists, or fetishism in relation to totemism? In 
order to understand totemism with its genuine religious 
experience, is it necessary to wait until some such spurious 
growth as fetishism has occurred ? There is development in 
New Testament doctrine, but such development may, or may 
not, be able to endure the judgment of the ethical values 
which cannot be abstracted fiom the historic ministry of 
Jesus. The ethical life of the New Testament is richest in the 
Synoptic gospels. So is its experience of divine Grace. In the 
ministry of our Lord the New Testament experience of ‘ life ’ 
has its rise. Not on the way to Damascus, not at Ephesus, 
do we see the beginnings of the inspiration of Christian 
motive. It is only as Paul’s doctrine has been true to this 
ethical experience as sketched in the Synoptic gospels that he 
has had a permanent influence on the development of Chris- 
tianity. As Headlam points out, there were elements in 
Paul’s teaching which must be traced to his Rabbinical 
training. He dealt with problems as they arose, and some- 
times his Rabbinic dialectic has to be taken into considera- 
tion. “To this side belongs, probably, all the more formal 


* Watson, Philosophical Basis of Religion, 187. 
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side of his teaching on justification, his theory of Christ as 
the Second Adam, the description of the origin of sin and death 
to the fall of Adam, his language on predestination and 
election, some elements in his conception of the philosophy of 
history, and, to some extent at any rate, his Biblical exegesis. 
All these are the most definitely Pauline elements. They are 
entirely, or almost entirely, absent from other writings of the 
New Testament, except in so far as Acts refers to them ; they 
were not shared by any of his contemporaries; and they did 
not become part of traditional Christianity. ..... The other 
side of St. Paul’s contribution to Christianity was of a 
different character. It was due to the reality of his Chris- 
tianity . . . that he seemed to know even better than many 
of those who had been with Jesus the mind of his Master. .. . 
Faith, discipleship, love, all expressing his devotion to Christ 
as his Redeemer, were the key to all that he taught.”? These 
truths culminated in the teaching of the Epistle to the 
Ephesians, with its sublime doctrine of divine Grace, and its 
august conception of the Christian Church. It is as Paul 
develops the principles which control discipleship in the 
Synoptic gospels that he has a permanent influence on 
Christianity. 

Edward Caird is, as he has been claimed, one of two most 
influential forerunners of Continental Modernism.? It is 
beyond dispute that his attractive and lucid treatment of the 
Religion of Jesus, ‘nobly untrue’ as that treatment is, has 
won, or influenced, many disciples. Starting from Caird’s 
assumptions, criticism has furnished an interpretation of the 
Synoptic gospels which entirely eliminates the supernatural, 
and denies to Jesus any significance beyond that of one who 
revealed the Unity of Divine Being as it was manifested in 
nature and in man. 

Now Modernism claims that the principle of ‘dying to 
live,’ more than any other, explains Jesus, and that it 
enunciates His significance as a religious Teacher, It is there- 


1 Headlam, St. Paul and Christianity, 203 f. 
2 P, Sabatier, Modernism, 93. (Newman is said to be the other.) 
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fore said to be an ethical truth for all time. Jesus was the first 
to discover man’s true relation to God and to carry through 
without flinching all that such relation involved. In accord- 
ance with his philosophical method, Caird explains the 
opposition which was necessary to enable Jesus to realize 
Himself in dying to live.1 This opposition was as neces- 
sary to Him as He was to it. Thus Caird extracts the sting of 
evil by making it necessary to the development of the good. 
This view of evil is Pantheistic, and cannot be accepted as 
explaining the New Testament word hamartia. Conse- 
quently, in the life and death of Jesus, Caird sees no tran- 
scendent purpose in relation to sin. Neither Christ’s life nor 
death had any significance beyond that of teaching and 
exemplifying the new ethical principle of ‘ dying to live.’ 
In that act Christ realized Himself. In no sense did His life 
and death concern the redemption of the race. He was not 
the source of gracious inspiration, because He was not 
Redeemer. 

This view of Jesus has led to what we call Modern Ethical 
Legalism, which accepts the Christian standard of life but 
cuts the nerve of itS inspiration. It admits the value of our 
Lord’s ethical teaching, but dispenses with Him as the szne 
gua non of its achievement in others. 

If the Church has been mistaken in attributing Christian 
character and service to the regenerating Grace of God in 
Jesus, on what basis does the Christian Ethic rest ? It rests, 
says Caird, in the spiritual nature of man’s relation to God. 
Having destroyed the false particularism of the Jewish 
Doctrines of God and Man, Jesus affirmed a new spiritual 
relation between the human and the divine. It was no 
longer possible to deny any man his natural-spiritual birth- 
right. God was Spirit, so was man, and this furnished 
an indestructible link between them. The Universal revealed 
itself in and through the particular. It was, therefore, 
as impossible to abstract God from man, as man from God. 


* For references in this chapter see E, Caird, Evolution of Religion, 
Lectures V.-X. 
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Now, Jesus does teach that every individual is insepar- 
able from the Universal. It is a big assumption, however, 
to reason that He did so as a metaphysician. He pointed 
out that every human soul had intrinsic and absolute worth 
in the sight of His Father—a truth which carried Jesus at 
once into problems of the religious and ethical life. Caird, 
however, thinks that Jews and non-Jews had failed to discover 
this fundamental principle of the spiritual existence of man, 
and had therefore been unable to set it forth in relation to 
the principle of ‘dying to live.’ Jesus taught and did 
what had been missed through human ignorance or incapacity. 
In other words, Jesus was the first to realize and to set 
forth the principle of ‘become-what-you-are’; to call 
men to realize their natural-spiritual relationship with 
God, of which the human race in the past had been ignorant. 
And just as Jesus had realized in His own life and death the 
principle of ‘ become-what-you-are,’ so the self-realization 
of every other individual must be attained by working out 
the same principle. 

Caird sharpens his theory further by explaining away 
Paul’s conversion. He insists that Jesus purged religion 
from its catastrophic elements, and that Paul is responsible 
for their re-introduction into Christianity. That is, Jesus 
taught and exhibited the evolution of the spiritual principle, 
liberating ethics from the trammels of apocalyptic, and 
Paul re-introduced the latter, thus confusing the spiritual 
and the supernatural. Now Paul’s conversion bears witness 
to the objective character of divine Grace, to a supernatural 
occurrence, to an act from above. Caird, however, cannot 
admit any such thing. It would be admitting miracle. 
And Paul’s testimony to miracle as the turning-point in 
his own life he regards as secondary and treacherous evidence. 
Nor does he think, that for us, the law of life through death 
need rest on any such miraculous basis.* 

The issue then is this—did Paul carry over the Jewish 
particularistic conception of Grace (the apocalyptic notion 


1 See Evolution of Religion, 240, 241. 
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of divine intervention) and universalize it through the death 
of Jesus ? Having torn the cross from its Jewish setting, and 
having made it the central revelation of divine Grace for all 
men, was Paul the first to transform the transcendent eschato- 
logical idea into an immanent ethical one?! Pfleiderer 
maintains that he did so. ‘So does Caird. Paul is said 
to be the author of an “ entirely new ethical system.’ His 
“new ethical principle is no less a landmark in the history 
of morality than justification by faith is in the history 
of religion.”* This means that forgiveness by or through — 
Jesus was not taught before His death ; that forgiveness and 
personal contact with Jesus must not be regarded as having 
any significance for motive during the ministry. According to 
Caird, this view of forgiveness as the dynamic of Christian 
character and service was due to Paul’s confusion of the 
spiritual and the supernatural. Jesus had taught men to 
become what they were, to realize their own germ by growing 
into the likeness of God. According to Paul they were to 
become what they were not. Pfleiderer is most explicit 
concerning the experience of Paul himself: ‘it seemed as 
though he had become a new creature.” What would the 
apostle say to this ? 

This, then, is the Modern Legalism which accepts the 
Christian Ethic of ‘ dying to live ’ without a proper making 
manifest of the Christian motive or inspiration to obedience. 
Such an interpretation of the life and death of Jesus as 
manifesting the final synthesis which reconciles all con- 
flicting elements in human experience, and robs Jesus of any 
significance for Christian motive, must be judged by the New 
Testament itself and by history as a whole. The evidence of 
the Synoptic gospels on such an issue is, we believe, decisive. 
Forgiveness was as real an experience before the death of 
Jesus as it has been since. And forgiveness is miracle. 
Even in the Synoptic gospels we have seen love evoked by 

1 Pfleiderer, Paulinism, Vol. I, 19. 
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forgiveness. With regard to the question, ‘‘ whether the 
Gospels inspired St. Paul or St. Paul created the Gospel, there 
is,” says Headlam, “no doubt that the former alternative is 
correct.”! Paul’s views on the nature of inspiration toward 
the Christian Ideal reflect directly what we have seen to be 
involved in the subjective aspect of Grace in the synoptic 
sources. That which yields its life is potent with life itself. 
That which is dead or potentially dead does not, in giving 
up its own individuality, live again. Our Lord spoke of a 
‘ srain of wheat ’ and it is in relation to the potent life of the 
grain of wheat that we must understand its increase to thirty 
or a hundredfold. Modern science says that “‘ life is from life,” 
and in the Synoptic gospels our Lord never attributes the 
spiritual life under discussion to humanity. It is the Person- 
ality of Jesus that is creative of this life, and through for- 
giveness and Personal fellowship with Jesus the potency of 
His own life passed into the thought, emotion and will of man. 
Further, it is exactly on this issue that the ‘ become-what-you- 
are ’ theory has failed to justify itself by results. 

Caird’s intérpretation of the principle of ‘ dying to live ’ 
is at the best the flower of Stoicism, just as Stoicism was 
the blossom of the Socratic bud. The impersonal logos’ of 
Stoicism, manifesting itself in nature and man, had already 
provided the world with a satisfactory metaphysical monism. 
But, to the end, the dualism of Stoic Ethics contradicted the 
monism on which it was supposed to rest. The Wise Man of 
the Stoics was to live according to reason by withdrawing from 
society, or abstracting thought from passion. The Stoic was 
not master of all he surveyed. He could only realize himself 
in isolation from that society which was as necessary to him 
as he was to it. The ethical dualism of Stoicism was therefore 
a contradiction of its logos doctrine.” Jesus, we are told, 
succeeded where Stoicism failed. He is said to take over the 

1 Headlam, 1bid., 200. 

2 Yet Pfleiderer says that Stoicism and Pauline Ethics agree on 
three main points: (1) Freedom from the world. (2) Conquest of 


sensuality. (3) Brotherly love. The fundamental principle in them 
both is said to be ‘‘ become what you are,”’—Orvigins, 179. 
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Ethical Monotheism of the eighth-century prophets, deftly to 
eliminate its element of nationalism, and shew that every man 
has a spiritual relation with the Universal. This, He makes it 
His main duty to teach, calling upon men to realize to the full 
that which is already theirs in germ. Jesus does not inculcate 
world flight as a means to self-realization. On the other hand, 
He states the principle, ‘ die-to-live,’ and acts upon it. This 
principle states the higher egoism which is said to include in 
itself the higher altruism. Thus does Jesus solve the antinomy 
between good and evil, between the individual and society, 
explaining all differences as manifestation of a Unity, the 
principle of which He realizes in and through His own conflicts. | 
Caird says he finds this theory of Jesus in the Synoptic 
gospels. To judge what ground he has for this statement we 
turn to the synoptic teaching on divine Grace. We have seen 
such Grace in its objective glory. Jesus was conscious of 
power on the earth to forgive sins. He was conscious that He 
had come to seek and to save the lost. The defect of the lost 
was not metaphysical ; it was a Personal loss, of which both 
Jesus and His Father were conscious. It is the fundamental 
fact of the Synoptic gospels that the motive and teaching of 
Jesus has everything to do with the moral condition of those 
who are lost. It was His motive to change their moral 
condition by forgiveness, a change which is the miracle of 
miracles. As we have sought to point out, this experience of 
forgiveness involved in its very nature an objective control 
of subjective activity. 


Those who wrote after the Death and Resurrection of 
our Lord, as men lit up from the inside, interpreted Him 
as the Redeemer who came to abide in human hearts as the 
Living Christ. It was possible then to say clearly, “‘ Without 
Me ye can do nothing.” In the second part of this work, 
where Jesus is seen to offer the greatest possible challenge 
to the human will, He is also seen to be, during the historic 
ministry, as necessary to the inspiration of such a will, as was 
the Living Christ in post-Ascension days. 
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At this point I must lay my pen down, still lured by the 
glory of God’s Grace which He freely bestowed upon us in the 
Beloved: in whom we have our redemption through His 
blood, the forgiveness of our trespasses, according to the 
riches of His Grace. I have done no more than take a cup 
and dip it into the river of Grace, which for me is clear as 
crystal, as it flows from the throne of God and the Lamb. In 
drinking of this cup I am persuaded that Christian disciple- 
ship is no ‘easy’ thing in a world such as this is. There is 
much that is false, soporific, legalistic, and terribly ineffective 
in modern Christianity. We need to recover for the Church 
the Master’s Doctrine of Grace. Too many assume that they 
can receive His Grace without being committed to anything 
which is dear to His heart. Yet, unless it humiliates us; up- 
roots our pride, urges us to turn this present selfish world- 
order upside down, we may well doubt whether we have 
received it at all. If Christian discipleship means anything it 
means everything. Most of all is this true for the Christian 
minister. My own spiritual pilgrimage has been uphill, but 
neither Science, nor Philosophy, nor Biblical Criticism, nor the 
Comparative Method of studying Religicn, has been able to 
throw any doubt upon my experience of the Grace of Jesus 
Christ. The foundations of evangelical experience stand sure. 
Paul knew the secret of loyalty in the Christian ministry : 
“But I hold not my life of any account, as dear unto myself, 
so that I may accomplish my course, and the ministry which 
I received from the Lord Jesus, to testify the Gospel of the 
Grace of God.” 7 


THE END 
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